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Abstract

Increasing numbers of individuals are no longer identifying as religious. Religious
change research has focused on this shift as well as explored how these individuals account
for their religious change. Though links between religion and family are well-established in
the |iterature, parentsod6 perspecti lagadybeen an adul
overlooked. In religious change research, parents are frequently portrayed as enacting
theologically-rigid and relationally-puni t i ve responses to a childods d
religious tradition.

Using semi-structured interviews, this study exploredp ar ent s6 experi ences

childds fideconversiono from teligieust mand il yiben evRageh
accounts illustrateddi ver se definitions, attributions, and
religious change. In light of evangelical faith-k e e pi ng, parental cul pabilit

di scourses related t accodnet cefientedealetesminedhand rgs@urcefuh t s 6
approaches to upholding both family and faith commitments.

A chil doés dlernatedwaaumber a double binds for parents. For many
participants, nurturing a childés critical thinking, foc
Amake their faith t haenfluencedan & hb utd,d sp areadnwiead &li loy,.
negotiated several seemingly irreconcilable positions by privileging certain biblical texts over
others, questioning the interpretive accuracy of evangelical discourses related to
deconversion, or separating domains of family an
deconversion in relationally-affirming ways often elicited a less-than-supportive response
from a parentds faith community.

Thisresearchbegant o address the mini mal attention on
adult childbds religious dyy,c omareea rstidedarted flomo u rhtes pr e
the polarized and divisive ways that familial religious differences are often characterized in
both academic inquiry and popular discourse. Further, the intentional, reflective, and, at



times, evangelically-subversiveres ponses t o a c¢ hidivedgyédSrondhewe onver si on
highly committed and theologically orthodox religious parents have been represented in the

literature.



Lay Summary

Parentsd perspectives of a childods religious
of religion and family. This research began to address this issue by interviewing parents
about their experiences of an adul Christhni | d who ha
tradition. Parentso decisions to maintain a heal
continuing to model the importance of faith demanded thoughtful and difficult work. As
parent s 6 envgvedqguestioning their ongoing responsibilityf or a chi |l dés f ai
often led to a negative response from the faith community. The ways that parents upheld the
parentc hi | d rel ationship in responding to a chil dos

parentsdé responses eaerstady of feligiemandfaandyc r i bed i n t h
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CHAPTER 1: INTRODUCTION

The self in research: My context and location

This study explores the question of how parents experience, respond to, and
negotiate an adultchildd s depart we ef & miolmy 6 sThdughil widh togiveadi t i on
pri macy t o par eimunde®tandiegrthss premomenangl sust also locate
myself by acknowledging how my familyés response
the decision to pursue this research.

Almost 20 years ago, | began to experience difficulty reconciling my understanding of
Christian truth with my observations of the world around me and, most significantly, with my
inability to embody and bear witness to this truth. This was a very solitary journey in which
the expression of my doubts and failures was confined to my personal journal. Many journal
excerpts at this time reflected a struggle between feeling compelled to disclose my
experiences to my family and hesitating to share this potentially hurtful information.

fl continue to silently worry about my spiritual drift.

I candét see any way out of it é.
What could this mean for my family and
for the commitments | 6ve boldly stated re

-May 30, 2000 journal excerpt
In considering departing from my f a mi faitk téadition, | feared not only my parents6
response but also what | would be left with if | walked away. Increasingly, my journal
excerpts were a place in which | admitted my opposition to and, at the same time, deep

connection to my faith tradition.

il f I l eft the evangelical tradition, \
| would walk around dazed without my beloved enemy.
I am | ost without this tradition. 0

-September 5, 2001 journal excerpt
| felt strongly that | needed to make a decision about where | stood in relation to my faith. At
the time, it seemed like | had explored every possible means of reconciling the divide

between the ideals of faith and my failure to uphold these ideals. More and more, | was



pursuing (and sensed | was being drawn toward) other worldviews and truth claims. | did not
lose sight of the fact that rejecting religion would likely hurt my family, but my posture toward
faith had arrived at a point where | expected and, to some degree, needed a negative
reaction to affirm the importance of my decision. This anticipated negative reaction, in my
mind, would also confirm the inflexibile nature of the faith | was rejecting.
Several years after these journal excerpts were written, | decided to tell my parents
that | no longer identified as a Christian. | had prepared myself for relationally-momentous
conversations, laden with conflict and emotion. My par ent s6 response to my
disclosure, however, did not meet these expectations. | vividly recall driving home after this
conversation had occurred and feeling a sense of deflation at the lack of oppositional
ammunition that my parentsd response had afforde
being asked thoughtful questions, and having my process and autonomy respected in
matters of faith came as a shock to me. Instead of needing to maneuver conflict or defend
myself, | was faced with determining the next steps in my faith journey, a task | felt
unprepared to engage in.
Since these interactions with my parents, | have studied and heard many accounts of
individuals whohavehad a very different experience of the
religious change. | offer part of my own story not to discount the ways that religious
differences in the context of family can often be a conflictual and hurtful negotiation, but to
acknowledge how my experiences motivated the present study. Specifically, my par ent s o
response to my religious changed departed from how | expected my family to react. This
suggested to me that families experience, respond to, and negotiate differences of faith in
diverse ways. Though my own story has, undoubtedly, influenced my perspective on issues
of family and religious change, | have endeavored to pursue and represent a wide range of

parentsd accouns$.s and experience



The following section explores the contemporary cultural context in which religious

change is occurring. As the present study focuses on one type of religious change within a

particular religious tradition, the next section
tradi tsivddlassthhea phenomenon of religious Adeconver si
Background

In contemporary society, religion plays an intriguing, influential, and seemingly
inconsistent role. The current state of religion in the West can be characterized as
simultaneously flourishing and stagnant, stable and changing, galvanizing and polarizing.
Though the nature and expression of religious belief, identity, and practice may be changing,
religion remains a significant and influential socio-cultural force (Davie, 2013, p. xv; Gooren,
2010, p. 6; Smith, 2017, pp. 2, 26; Taylor, 2007, pp. 436-437, 513-516).

In the North American context, self-reported rates of religious affiliation and belief
remain high. Recent Gallup polls notet h at -dguarters & American adults identify with a
Christian r el i g,jpara b), 80%Wda Anecans affirm2albéliéf in God (Pew
Research Center, 2013; see also Newport, 2011) and almost 50% affirm the biblical text as
ithe inspired wordpaal)lGododo (Jones, 2011

In the Canadian context, rates of religious identity and belief also remain high. Two-
thirds of Canadians identify with a Christian tradition (Pew Research Center, 2015a) and
over 80% of Canadian adults report fAbelief in Go
The 2011 Statistics Canada National Household Survey (NHS) found that almost 75% of
Canadians reported a religious affiliation. As these reports suggest, religion remains an
influential and important consideration in contemporary society (Smith, 2017, pp. 80-83).

Amidst high levels of religious belief and affiliation, the cultural authority and
institutional expression of religion is changing. Some congregations must close their doors
and traditional religious moral and political authority is increasingly being contested (Bibby,

2011, pp. 22-26). More than at any other time in recorded history, individuals are identifying



themselves as having no religion (Bibby, 2011, pp. 47-48; Newport, 2010; Paloutzian,

Murken, Streib, & RoRler-Namini, 2013; Streib, 2014; Zuckerman, 2012, pp. 3-4). These
religious finonesd are the fastest growing North
I n the United States, the percentage (aoundr el i gi ou
5%) in the 1950s and 1960s to 11% in 1990 and 16% in 2010 (Newport, 2010; see also

Schwadel, 2010). A recent Pew Research Center (2015b) report found that between 2007

and 2014, the religiously unaffiliated increased from just over 16% to just under 23% of all

American adults.

In the Canadian context, an Angus Reid Institute (2015) poll reported that 30% of
Canadians identified t hems e%repertedleingintleettor aci ngo r
firejectd religi on ambwvaedtmd 4 % pafatdsy expressbdanh e A
Afambi val ent 0 post be28ll NHSwesultdindicatet! thag per@entagestof
Canadians reporting no religious affiliation rose from 4% in 1991 to 16% in 2001 and then to
almost 24% in 2011. To put these findings in a larger historical context, over the 90 year
period between 1871and196 1 i n Canadads history, fithe percen
have 6no religiond never .reached 1%0 (Bibby, 201

Though individuals are not leaving organized religionenmasse, t he #fAri se of tF
n o n 4 aHthe sociological phenomenon is often described i has wide-reaching
implications. Religious institutions, denominations, and local congregations must negotiate
the impact of these c¢haisgl®aphertorhemonithatenaats of t he no
changes in family and social relationships (Bengtson, Putney, & Harris, 2013, p. iX) in which
shared religious belief and practice are often understood as an important part of family
identity and individual wellbeing (Dollahite, Marks, Kear, Lewis, & Stokes, 2018; Stokes &
Regnerus, 2009). The presentstudys ee ks t o understand parentsod exf

child who | eaves t hChristtamtraditiony The follewing segtienl outlimes |



characteristics of evangelical Christianity and discusses a particular type of religious change,
definedasideconv.er si ono
Evangelical, Protestant religious traditions
As the present research focusesonfid e ¢ 0 n v e r s mainstieant evaogelica,
Protestant religious tradition, defining this tradition is an important part of contextualizing
parentsé experiences and accounts of their child
mainstream evangelical, Protestant traditions are characterized by
a high view of biblical authority, usually expressed as the view that the Bible is the
literal Word of God; a belief in Jesus Christ as the sole source of salvation; and a
belief that the Bible provides the primary guide to moral life. In practice, most of these
churches also stress the importance of a personal experience of conversion i of
bei bgrin againo, i i and ofevangalizing pos-bdlievarsc e
(p. 15; see also Reimer, 2003, p. 6)
More generally, Smith (1998) suggests that for many American evangelicals,
Afevangelical 6 as an i de n partitular otieatatienlof t ypi cal |y
religious practice, an activist faith that tries to influence the surrounding world. For
evangelicals themselves, this involves a heartfelt personal commitment to and
experiential relationship with God, from which springs a readiness to take a stand
and speak out for the faith. (pp. 242-243)
Drawing from these descriptions, the present study defines evangelical, Protestant traditions
as those which, generally, upholdb i bl i ¢c al |l iteralism, soteriologic
ast he sol e s our;Wicoxp2004,9.a15) e primacy af the biblical text, and
values of personal conversion, experiential faith (e.g., institutionally-mediated involvement in
group study of the biblical alstdhrmann, 2012 p.§5;, egat i on

Reimer, 2003, p. 20), and proselytization of non-believers (Smith, 2017).



Though these descriptions of evangelical characteristics draw from research within
American evangelical contexts, a number of scholars have explored links and similarities
between Canadian and American evangelicalism (Malloy, 2009; Reimer, 2003). Malloy
(2009) notes how Athe role of religion in public
the two countrieso (p. 3-80pyetaguesthag pokticallyNo | | 1997,
nfdi fferences between Canada and the Uni<tuwd State
as they once wereo (p. 352). Thstlereligiouseghtsni ng vi si
Canadao (p. 353) tdicalcaalgidns hagmsolughi to mflueneepalitecal and
popular opinion in matters of reproductive rights and same-sex marriage, for example (pp.
357-358). At the same ti me, Mal l oy (2009) outlines
moderate American evangelicalpo | i t i c al presenceod, characteri zec
connections between the Democratic Party and moderate evangelicals who are not part of
the Christian righto (p. 360). On an institution
organizations are highlighting issues of social justice and the environment as opposed to an
exclusive focus on issues of sexual orientation, family construction, and reproductive rights
(p. 358).

Reimer (2003) discusses similarities between Canadian and American
evangelicalism from the perspective of cultural expression and theological beliefs. Though
Canadian and American evangelicals have, historically, differed on positions regarding the
relationship between cehwarcge lainada Is t cad cepleafNalt ifid ma ,r a
1997, p. 6), an increasing Atransnational evange

distinctions (Reimer, 2003, p. 6). Reimer (2003) observes how evangelical media, literature,

and even institutions fAmove f cheaeNborthAmeticaro ss t he bo
evangelical subculture is sustumbereddi hfeheoheBsi
Canadian and American evangelical fibel i ef, pract

Reimer (2003) suggests that both Canadian and American evangelicals uphold the



importance of religious experience and conversion as well as orthodox doctrines relating to a
personal God, the divinity of Christ, and the authority of Scripture (pp. 7, 20; see also Noll,
1997, pp. 10-11).

Despite the similarities between Canadian and American evangelicalism and the
increasingly Atransnational 06 nature of North Ame
should not be minimized or dismissed. Further, descriptions of Canadian evangelicalism may
have limited utility and transferability in addressing regional, political, and demographic
di stinctions within the Canadian evangelical I an
be that the forty-ninth parallel is a relatively insignicant boundary in comparison to regional
di fferences within each countryo (p. 32). While
expression and attitudes i both between and within Canadian and American contexts i the
present study assumes a level of transferability in American-based descriptions of
evangelical belief and practice.!

The Asubcul tur al identityo of North American
discussed above, by an oppositional relationship with the dominant, secular culture (Smith,

1998, pp. 8%ftft)l.e dTohipso sfteurnbe r ei nf orces evangel i c;

well as motivates initiatives and coalitions aimed at influencing political and moral change.

Smithoés (1998, pp. 89ff) Asubcultural identity t
evangelicalismbés relationship to (and within) the
value of #Afaith keepingo in these traditions. Th

from parents to children in evangelical, Protestant traditions also serves to legitimize an
evangelical, Protestant i s u b ¢ uidentityocandtructed, again, largely in opposition to

secular values and institutions. The phenomenon of deconversion, however, potentially

1 As presented in chapter 4, participants in the current study completed a battery of questionnaires in
order to discern levels of institutional involvement, regularity of private religious practice, and assent to
orthodox theological tenets.



disrupts the insider-outsider distinctions upon which evangelical identity is dependent (Edgell
et al., 2016; Smith, 1998, pp. 117-119; see also Pargament, 1997, p. 201ff). In this sense,
deconversion can also be understood as undermining the embodiment and enactment of a
communali subcul t ur a lethid infoeming whatyaidd h@wvrtadbe in the world (Beit-
Hallahmi, 2015, p. 49; Fowler & Reimer-Kirkham, 2011, p. 38).
Deconversion
Within mainstream evangelical, Protestant traditions, defining the phenomenon and
meaning of religious change isalsoakeycomponent in under expedencds ng par
of a dbphdbtasre from t he f.dmipleserd sudyfaclsespnao us tr adi
particular type of religious changei namel y, t hat of fAdeconversiono i
| eaves t hdigiousaraditibnyldtee seminal work Versions of Deconversion, Barbour
(1994) provides an oft-used definition of deconversion which aligns well with both
evangelical, Protestant understandings of religious change as well as how individuals
themselves express this change:
Deconversion involves doubt or denial of the truth of a system of beliefs. Second,
deconversion is characterized by moral criticism of not only particular actions or
practices but an entire way of life. Third, the loss of faith brings emotional upheaval,
especially such feelings as grief, guilt, | o1
deconversion is usually marked by the rejection of the community to which he or she
belonged. (p. 2)
Similarly, Streib, Hood, Keller, Cs°ff, & Silver (2009) define deconversion as fintellectual,
experiential, emotional and moral disengagement from a religion which, in most cases, leads
to the termination of memb esedfdrthgtioeorétipal 13). This
underpinnings of this study and in the overview of religious change literature discussed
below as it reflects evangelical, Protestant understandings of authentic religious expression

(see Luhrmann, 2012, pp. 13, 35) and allows for religious change to involve both individual



and institutional dynamics. This definition also distinguishes this type of religious change

from that of religious FRaslknert2@lh; RoegSirieroSandsi& nt ensi f i
Bourjolly, 2009; Roer-Strier & Sands, 2001, 2004; Sands & Roer-Strier, 2004). Though the

term Adeconversiono provides disciplinary and th
particul ar ways that participants themselves def
important direction of inquiry, as discussed in the Methods section below.

As the focus of the present resear agdportsent er s
of their childés r el i gifaceted ddfifitianmatieeptoto capguteat us, t hi
potential diverse understandings and definitions of religious change (Bengtson et al., 2013,
pp. 55-65; Dyck, 2010b) . Def i ning this type of rrefldsgheous ¢ h:
evangelical val ue o Wilgox 2084ppnld)l In mManyemangelicad i o n O
traditions, the rejection of religion is understood as a moving away from religion versus
toward another identity (Adam, 2009; Chalfant, 2011, pp. 17-19; Cragun & Hammer, 2011;

Fazzino, 2014; Fisher, 2016; Harrold, 2006; McKnight & Ondrey, 2008, pp. 47-48).

The present study seeks to explore the phenomenon of deconversion in the context
of evangelical, Protestantt r adi ti ons. Specifically, parentsé e
departure from the familyds r-everlogkédperspectiveamdi t i on
deconversion in the context of family relationships. The following section outlines the
rationale and research questions for the present study.

The current study
iThe problem today isndédt those who are uncl
are ex-Christian. Strictly speaking, theyaren ot an 6éunreached peopl
g r o.urpe§ are our brothers, sisters, sons and daughters,
and friends. They have dwelt among us.0

-Dyck, 2010b, p. 42



I n many evangelical, Protestant traditions,

complex familial negotiation in light of evangelical expectations of a childd s fAkfeaeippihn go or

adherancet o t he famil yés f a&tiak, B013 pp.ald-13iGodina, 218 e ngt son

Wilcox, 2004, p. 49). Further, parents in these traditions are understood to be an important (if

not the most important)i nf | ue nce i rkeepingg¢Hoad] Hill 6&sSpilkaa20a9 hpp.
117-118). The present study considers the experiences of parents whose adult child has
departedfromt he f ami | y 0 s toexpandtheounderstandirg dfithe impaat of

religious change on family relationships and identity. Specifically, this study explores the

waysinwhicha chi | dds ¢@ateatially precipitatesdensionsb et ween parent so

respectinga ¢ hi | d 6 s upholdingoerpectatjons of faith-keeping, and maintaining a
high quality parent-child relationship.
In religious change research, individual deconversion accounts often portray religious

parents, leaders, and communities as oppositional, theologically rigid, and relationally

punitive in theirresponses. A number of schol ars have noted ho

religious change frequently include the recounting of negative responses from family

members (Crosby, 2007, pp. 200-203; Fazzino, 2014; Hunsberger & Altemeyer, 2006, pp.

46-55; Zuckerman, 2012, p. 7). This body of research also notes how deconversion accounts

often rely on an oppositional relationship to the recently rejected religious tradition (Adam,
2009, p. 46; see also Bromley, 1998; Chalfant, 2011, p. 19; Davidman & Greil, 2007;
Harrold, 2006; Wright, Giovanelli, Dolan, & Edwards, 2011).

The construction of deconversion from both academic and popular perspectives
largely relies on an assumption of polarization between the religiousand t he @A no
religious. This polarization is reinforced not only by an understanding and accounting of
deconversion in opposition to religion but by the presentation of religious traditions, leaders,

and families as opposing the individual who has left religion. For these individuals, the

l onger

experience or anticipation of a fishared persecut
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convention and, some scholars argue, serves to legitimize deconversion accounts (Chalfant,
2011, p. 25). Just as a negative cultural response is evidence of correct belief within some
conservative religious traditions (Hood, Hill, & Williamson, 2005, p. 13), negative responses
from the rejected religious tradition are oftenus ed t o constr uctreligiousi ndi vid
identi ty. This positioning of the individual as a 7T
an Aaut henti codo dereligiousidentityi(Streib enah, Q00 p. 223).
Portrayals of religious parents, leaders, and communities as oppositional and
relationally-di st ancing i n response t dravaaimostaexausively dual 6s d
from individual accounts of deconversion and not from parents6 own accounts of th
phenomenon. This gap in family and religious change literature may also be attributable to
assumptions 1 in social scientific inquiry - of how religious parents are assumed to respond
to a chil do snoppestional wags: Speciically, sociology of religion scholars
have noted the tendency for researchers to assume that individual religiosity in one domain
(e.g., personal or institutional) equates with and explains behaviors or responses concerning
other domains (e.g., parenting or vocational). I
deconversion may be derivedfrom appr oaches that fiseem consisten
with parentsdé(rekigi bbhse bepbetlaearinggaddh chi | dods
being constructed fr oof parcechitlsdd so wne laicgcioaunng sc han
The current research explores the extent to which parents 6 p e r s goefiontor v e s
depart from deconversion account conventions suggesting that religious parents experience,
respond to, and account for their.Spdticilld dos deconyv
parent s& aodcaurcthi |l dés religious change reflect
deconversion? If so, how do parents explain why they enacted a particular approach to the
exclusion of other approaches?
From an applied perspective, knowledge derived from this research may inform
intervention for family health in the negotiation of intergenerational religious differences.

11



Research questions
The purpose of this study is to explore how parents experience, understand, and
negotiate a c¢ hilhldgldtefevdgaicalrdVvi esrcsoiuams.es rei nforcing
and responsibili tfagh-keepengurdoapahehtdésrespond t o
change in exclusively oppositional ways? Towhatextent ar e parentsO6 response
deconversion relationally-informed? More specifically, the current study explores the
following questions relatedt o par ent s®é per sghae dtdibse g edfi gamuasdul t
deconversion:
1. How do parents define deconversion or that deconversion has occurred?
2. How do parents describe the reasons for/influ
f a mi religidustradition?
3. How did parents respond t o t heieligiousthadition?6 s dep a
4. Overtime,have parents approached or understood th
than their initial approaches or perspectives?
5. What reasons do parents provide for respondin
ways?
The next chapter provides a review of the literature related to the relationship between family
and religion, religious change generally, and, finally, deconversion in particular. This review

is followed by a discussion of the methods employed in the present inquiry.

12



CHAPTER 2: LITERATURE REVIEW

AnOur own families exemplify how religious
abstraction;pl ur ali sm i s often personal . 0

-Putnam & Campbell, 2010, p. 36

This chapter first outlinest er mi nol ogi cal di stinctions bet we
ispi r i tpayahblogy andsodiology of religion literature, followed by a discussion of the
socio-cultural context in which contemporary expressions of religion are being enacted. The
third section clarifies social scientific terminology related to religious change. The fourth
section provides an overview of the literature pertaining to the reciprocal relationship
between religion and family as well as the importance of religious socialization in evangelical
traditions. The impact of conflict and, in particular, religious differences on family relational
healthist hen di scussed. Finally, research focused on
and how parents are positioned in these accounts is presented.
Issues of definition in religious change research

Religion and spirituality

In psychology and sociology of religion research, minimal consensus has been
reached in defining terms such as fAreligiond and
Hill, 2013; Oman, 2013). Further, a number of scholars note that the separation of these
terms is a relatively recent phenomenon (Hill et al., 2000, p. 57). Oman (2013) notes that
fmodern English meanings only emerged about two ¢
the close of the 20™ century, a new, more restricted meaning ofreli gi on e (pe6)ge d o
Increasingly, contemporarydef i ni ti ons of religion emphasize 0t
components of faith traditions, as opposed to the more inward and personal sides, often now

referred to as spiritualityd ( p. 2 6 ,in oegimal) hAzaslemsc and religious scholars
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frequently discuss how, historical-bxterhalanthe ter m 0

personal-institutional components of belief, practice, and expression. From a contemporary,

social scientific perspective, Pargament (1999) notest hat Ar el i gi on i s moving
broadband construct that includes both the inst.i
construct that has to do with the institutional

From a Christian theological perspective, scholars also note definitional shifts in
understandings of #Areligiono and Aspiritualityo.
from the Latin Ar el i giadondorbimdegbeteeern Hurjansianddher st oo d
divine (Hill et al., 2000, p. 56; Platvoet, 1999, pp. 472-473). Scholars of religion have
explored how Protestant Reformation theologians influenced a movement away from these
historical meanings. Platvoet (1999) discusses how the Reformation influenced a shift from
theRoman noti onr efatie@ | it gi iodeas of HAsanctityo, Ar
in acts of Awor s hiuded,o fa riph neateynoddrnramdanstitlitionatlyt i
mediatedunder st andi n gmp. 4684690 r el i gi ono

Theinfluence of the Protestant Reformation on def
Aspiritualityo ar e a-eraansiatiofslofahe bildichl textnspeRBifecdlly r mat i on
relating to certain New Testament passages. Addressing a frequently disputed passage in
the Letter to the Romans, for example, Summers (2017) suggests thatthep h r alsceg ifik U
latreiab-c ommonly understood and t fwonmrslhdtpedd oas ffrreatsioa
serving-wds Gomdaodr easingly transl|l atmpdb3ffas fAispiritua
Numerous commentaries on biblical interpretation also suggest the former
meaning/translation (see fRomans 1 2 0 , ). Similaily, Summers (2017) argues that this
shift was influenced mo rtheregpgnsefofRefarimaiioni st dwual i smo
theologianst o Cat hol i ¢ and fAmedi eval -citcal heanmeneatical s mo t h
considerations (pp. 48, 54). Biblical scholars have also explored the subsequent

hermeneutical evolution of ¥desurytagplicationitosthei ri t ual it
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iinterior |life of the Christiano, its early fApej

di mensionso of its wuse, and, more -683.cently, its
Despite popular and academic departures from the historical origins and

understanding of freligiodreligion, social scientific inquiry has attempted to define and

differentiatet he t er ms fAr el i giond and #Aspiri Hilegdl.i tyo i n

(2000) argue t hat finditheaexonstradstare aftpntta narraw, rdselting in

operational definitions that foster programs of empirical research with limited value, or too

broad, resulting in a | oss of di stinctive charac

also Pesut & Thorne, 2007). Ontheone hand, usi ng tAuealliitgydono and f

synonymously does, in some respects, reflect ways that individuals equate these terms in

the understanding and reporting of both institutionally and individually-mediated expressions

of belief and practice (Hill, 2013; Oman, 2013; Pargament, 1999). Conversely, differentiating

between these concepts reflects distinct processes, effects, and individual understandings of

Areligiond and fAspiritualityo (ethb RP0O%pp,9-100o! eman,

Hood et al. (2009) note how operationalulsy disf fer

increasingly being utilized in the psychology of religion. They observe that thditwo terms are

not synonymous, but distinct: Spirituality invol
while religiousness denot e sreligiduetragitienasdinstiusond nv ol v e
(p- 9).

Though fApessonal i onal é oocri ofi posgyi cchad 00 gdii ccahlot o mi
arguably, overly simplistic and potentially polarizing, these distinctions accurately reflect
ways in which these terms are often utilized in psychology and sociology of religion research
and in the following literature review.

Religious change terminology

In the sociological studyof r el i gi on, the term Adiheseaffili at
cessation of institutionally-mediatede x pr essi ons of r el i gicbuchsuch as
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membership or attendance. Measures of affiliation are often correlated with other
demographic measures or sociological variables related to family, wellbeing, political and
moral stances, or adolescent risk-taking behaviours.

Though used less frequently in sociology of religion literature (Cragun & Hammer,
2011),thetermideconver siono is often wutilized in the p
(Fazzino, 2014; Harrold, 2006; Paloutzian et al., 2013; Rambo & Farhadian, 2014; Streib,

2014; Streib et al., 2009; Wright et al., 2011). Deconversion, as discussed above, is
understood as the rejection of institutional religious identity as well as departure from
individually and often cognitively-mediated expressions of religion. Though deconversion
includes the cessation of institutional attendance, involvement, or membership, the use of
the term within psychology of religion inquiry gives primacy to intrapersonal and cognitive
dynamics of religious change.

The contemporary religious landscape: stability and change

The state and role of religion in North America presents a complex and often
contradictory landscape. Though some religious institutions and expressions are alive and
well, others struggle to retain influence and adherents. In the public sphere, new and diverse
expressions of religiosity coexist with overt cultural criticism of religion (Bibby, 2011, pp. 71-

76; Chalfant, 2011, pp. 24-26). As individuals redefine both the meaning and expression of
religion, growing numbers are identifyingp themse
47-48; Newport, 2010; Streib, 2014). Determining the state of religion in the West is also

made difficult by the fact that religion can involve both individually and institutionally-

mediated understandings and expressions.

I n addition t o t heeentrsécielegica resedrch eotesitheo ne s 0, r
decreasing rates of church attendance (specifically among adolescent cohorts) and waning
religious authority in cultural definitions of family and sexuality (see, for example, Altemeyer,

2004; Edgell, 2006, pp. 1, 10; Newport, 2010; Schwadel, 2010). Amidst these sociological
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trends, scholars also note perspectives that challenge the assumption of general religious

decl i ne. Berger (2001) poetically observes: dfdAs |
notable exceptions ... is as religious as it has ever been, and in some places is more

religious than ever .... Put simply, most of the world is bubbling with religiouspassi ons o ( p.
445). Similarly, Davie (2013) suggests that an assumption and expectation of secularization

(as historically observed in Europe) in sociology of religion inquiry has become more

influential than fthe fact that religion is, and remains, a profoundly normal part of the lives of

the huge majority of people inthe lateemoder n (m@r | d o

Addressing the American context, a number of scholars suggest that findings of
rampant institutional religious decline may simply be overstated (Davie, 2013, p. x; Putnam &
Campbell, 2010, p. 132). More specifically, the averaging or aggregating of attendance rates
often utilized in sociology of religion research, for example, fails to identify how specific
religious traditions or denominations are experiencing stable or even increased attendance
(Chaves, 2011, p. 10; Pearce & Denton, 2011, pp. 17, 31). Additionally, assumptions of
decline often rely on institutionally-mediated expressions of religion to the exclusion of more
individual, subjective understandings and expressions (Gooren, 2010, pp. 4-5, 9; Stark,
1999).

Despite difficulties involved in providing declarative descriptions of the state of
religion in the West, there are denominations and traditions which are experiencing declining
attendance, decreased cultural influence, and past adherents who are presently identifying
as non-religious (Altemeyer, 2004; Streib, 2014). Scholars of religion have proposed a
number of dynamics and factors to consider in the understanding of these religious changes.
The roles of modernity, secularization, and cultural diversity in changing religious belief and
expression have received significant attention (Davie, 2013; Gooren, 2010; Taylor, 2007).
Modern life is increasingly characterized by geographical and psychological mobility,
technology, and urbanization which can facilitate interaction with diverse individuals and the
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consideration of alternate viewpoints (Chaves, 2011, p. 11; Putham & Campbell, 2010, pp.
5-6). Scholars also attribute increases in the numberofrel i gi ous fAnoneso to the
social stigma ofr dldiegntdubgeactionto polticizRBdh oM hy poarr i ti cal
intolerant expressions of religious belief and practice (Bibby, 2011, pp. 22-24; Edgell, 2006,
pp. 19, 39, 88, 107ff; Putnam & Campbell, 2010, p. 3; Wilcox, 2004, p. 82).
The Canadian religious change landscape
Considering the Canadian context of religious change, few scholars would refute
findings suggesting that increasing numbers of Canadians are no longer identifying as
religious. As noted above, the 2011 National Hou
Canadians, almost 25% of the total population compared to less than 1% in 1961, identified
themselves as having No Religiono (Clarke & Macd
Several sociology of religion scholars have explored how these changes in the
Canadian religious landscape T most often focused on Christianityi wer e a functi on of
antre st abl i shment e taldthe Canddiantiibve sl o6n0 soof a mul t i cul t |
(Reimer & Wilkinson, 2015, p. 46). Reimer & Wilkinson (2015) suggest that this increased
Afattenti on ono iwadorcaeddar example, ibygthe t1982 Charter of Rights
and Freedoms (p. 46). Bibby (2017) concurs that the 1960s were characterized by a shifting
i n Can a ¢gartiauadydhe large numbers born between the mid-1940s to the mid-1960s
T posture toward religion. He notes the role of diversity, individualism, and a changing
relationship with and understanding of authority (pp. 21-29; see also Bowen, 2004, p. 44).
Similarly, scholars also note how cultural shifts related to reproductive rights and increasing
number of women entering the workforce, f o r exampl e, influenced f ami|l
womenbés relationship to and invol veme®Ot32;wi th ins
Clarke & Macdonald, 2017, pp. 18, 228-229).
Turning to Canadaébés current religious |l andsc:
characteristicisndfvindlNoalRe)] i Gli amke and Macdonal d
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proportion of people with No Religion increases

in Alarge urban areaso (p. 1 653 fora diwyssionaofwe ver , Ha
findingssuggest i ng | i mited support for the role of #fAurb
recent rise of the religious finoneso). Additiona

54% and 46%, respectively) reported ANo &eligion
25 and 44 comprised almost 30% of individuals re
Household Survey (Clarke & Macdonald, 2017, pp. 166-170). A report commissioned by the
Evangelical Fellowship of Canada (Penner, Harder, Anderson, Désorcy, & Hiemstra, 2011)
entitled Hemorrhaging Faith: Why and When Young Adults are Leaving, Staying and
Returning to Church notes that
For every five Catholic and Mainline Protestant kids who attended church at least
weekly in the 1980 sattendscatdefsdvecekly now ps ao adelt; fart i | |
those raised in Evangelical traditions it is
have quit attending altogether also have dropped their Christian affiliation.
(p. 5; emphases in original)

In survey results of over 2000 respondents between the ages of 18 and 34, Penner et al.

(2011) revealed that fAthe decline in attendance
than the subsequent decline betweentheteeny ear s and adulThehepoodlas (p. 21
highlighted that fiwhen young adults stop affili a

are usually not re-affiliating with another organized tradition, Christian or otherwise. The
majority are identifyi ng as at heist, agnostic, spiritual, or
Looking beyond this particular age cohort, Clarke & Macdonald (2017) argue that most

Canadians who have ceased to affiliate with Christian traditions have not switched their

religiousaf f i | i ati on but have fAended up with No Relig
not es, AfAs Christian identification, bel i ef, and
(even though religious diversity is on the rise). Christianity is losing ground as religious
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nones rapidly increasedo (p. 7).

Additionally, a relatively recent and intriguing phenomenon occurring in the Canadian
religious |l andscape involves the increasing prop
identity is a function of an upbringing that did not include religious affiliation and/or
involvement. Clarke & Macdonald (2017) observe:

Whereas from the 1960s through to the 1990s we saw the disaffiliation and

alienation of Canadians who were raised in Christian homes and attended church

in their youth, we now have a generation i or a significant portion of one i who have

never belonged to a church and are entirely unfamiliar with Christianity. (p. 71)

More generally, Thiessen ( Ry@edvdopedsincgtheeld60ss , iAs ha
religion no longer serves as a common base of ultimate meaning in Canadian society, for
better or worseo (p. 189).

The growing numbers of religious finonesd in (
sociologists of religion do not always agree on the extent, meaning, and future implications
of these changes for Canadian society in general and institutional churches in particular
(Bibby, 2017; Clarke & Macdonald, 2017; Thiessen, 2015). Scholars highlight the religious
vitality of particular denominations in Canada (Thiessen, 2015, p. 176) and the significance
of congregational forms of religious expression for many evangelical Protestants (Reimer &

Wilkinson, 2015, p. 4) in particular. In his discussion of the 44% of Canadians who, in 2015,
selfi denti fied as fAambivalentodo toward religion, Bi
widespread perception among religious leaders, academics, and other observers, Canadians

located in the religious middle certainly have not abandoned faith. On the contrary, they have

much in common with people who embrace religiono
health of religious groups depends on their abil
relating to ultimacy i led by thequeston of | i fe after deatho (p. 196
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Scholars differ in their prognostications of whether or not Canadians who are
Afambivalento toward religion will, over time, <coO
be drawn toward (or back toward) religion. These discussions often utilize theoretical i ma r k e t
model so of religious affiliation and involvement
religiosity.| n past decades, Rodney Stark and coll eague
models of themarket t o t he operation of r el iompjléeM,p. econom
232). From this theoretical framework, religious change is understood in terms of religious
supply and demand influenced, in part, by religious suppliers and religious consumers.

Schol ars reflecting on religious changdaawapod t he r
different aspects of this model to both explain and predict Canadian religiosity.

In these market model terms, religious demand, for some scholars, is understood to
be constant (Bibby, 2017, pp. 190, 220); thus, t

mi ddl ed i-ssi dae siuspspdey, dependent on the institutio

current proportion of i ndi viGthersthslarsfinaweter,val ent o t
challenge the ideathatsupply-si de changes in the Canadian relig
the Aambivalentd toward increased religious affi

Thiessen (2015) notes thath fasupmwlrk dand demdaerdtan

contemporary Canadian religious landscape, he argues thatdemand-s i de dynami cs of f

more compelling explanationo (p. 146). I'n his in
Aireligious noneso, Vv ethygydésieevor pernagsidesiregreatdr s A who s a
invol vement have attempted greater involvemento

leaving behind their religious involvement or affiliation because religious groups did
somet hing to make (Themslseavd@2O0@lp.) TH&h)xl udes that
religion is likely to continue to diminish in light of dominant Canadian values that are
generally at odds with organized religious belie
(p- 190). Similarly, Clarke & Macdonal d (2017) note that dApeopl e |
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churches; they are | eaving Christianity. And man
210).
Despite the changing and often declining role of religion in Canada, evangelical,

Protestant congregations are, relative to many other denominational expressions, faring well.

Reimer & Wilkinson (2011) o bs er v e, AEvangelicals are still goi
still hold to their churchesé teachingé. evangel
congregational style of Canadian religion, and i

(p. 16). In Canada and beyond, institutional affiliation, involvement, and commitment remain
important components of how religion is understood, expressed, and researched.

Religious change in the sociology and psychology of religion

Contemporary religious belief, identity, and expression have traditionally been
understood in terms of an indivi duaaldigediwithie| ati ons
acommuni ty dbwlef &aReimér-Kirklfam, 2012, p. 38). In many religious traditions,
the embodiment and enactment of a religious ethic i what and how to be in the world 7 is
inextricably tied to oneb6s connecioman to and sol
congregation (Beit-Hallahmi, 2015, p. 49; Fowler & Reimer-Kirkham, 2012). This solidarity is
essential for both the enacted, communal religious ethic as well as the constitution of a
collective religious identity, often in relation to the wider, secular culture (Beit-Hallahmi, 2015,
p. 50; Edgell, Hartmann, Stewart, & Gerteis, 2016; Farrell et al., 2017; Smith, 1998, pp.
121ff).

In the sociological study of religious change, the construction of deconversion (or
disaffiliation) is often equated with and measured by a decrease or cessation of attendance
or institutional involvement (Petts, 2009; Regnerus & Uecker, 2006; Schwadel, 2010; Smith,
Faris, Denton, & Regnerus, 2003). On the individual level, religious variables are often
correlated with adolescent and young adultsd att
substance use, family attachment, relationship with peers, risk-taking proclivity, and personal
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autonomy (Denton, 2012; Desmond, Morgan, & Kikuchi, 2010; Leonard, Cook, Boyatzis,
Kimball, & Flanagan, 2012; Petts, 2009; Regnerus & Uecker, 2006; Schwartz, 2006; Uecker,
Regnerus, & Vaaler, 2007). Sociological inquiry also explores relationships between
personality, demographics, and life cycle effects, for example, and religious affiliation,
attendance, and involvement (Edgell, 2006, pp. 45ff; Smith & Snell, 2009, pp. 103ff; Wilcox,
2004, pp. 104ff).

Though often overlapping with sociological inquiry, the psychology of religion
explores individual processes, motivations, and the role of personality in the understanding,
belief, and expression of religion (Beit-Hallahmi, 2015, p. 117; Hood et al., 2009, p. 3). In the
psychology of religion, religious change and, specifically, deconversion are informed by
individual sé6 |l evels of <cognit ireiglouspmdice,and t o t heol
individual accounts of religious meaning, identity, and expression (Paloutzian et al., 2013, p.
408; Paloutzian & Park, 2013, Streib, 2014, p. 273).

In addition to the focus of sociology and psychology of religion on institutional and
individual expressions of religious change, respectively, scholarly attention has increasingly
explored the role of family in religious development, identity, belief, and practice.
Relationships between individual religiosity and family structure, parenting style, family
conflict, and parent-child relationship quality, for example, have established that the family is
a significant locus of contemporary religious identity and expression (Hardy, White, Zhang, &
Ruchty, 2011; Marks & Dollahite, 2017, pp. 37ff). As religious expression, identity and belief
are tied to aspects of family structure, health, and conflict, religious differences and, in
particular, deconversion are potentially critical factors in familial relational health (Colaner,
Soliz, & Nelson, 2014; Dollahite, Marks, & Young, 2017; Stokes & Regnerus, 2009).

The relationship between religion and family

Sociological and psychological study of religious development and change has

consistently found that family and, by extension, parents have a (if not the most) significant
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role in a childé eeligiosity. Globally, Beit-Ha | | a h mi (2015) concludes, Al n

identity is, in the vast majority of cases, totally predictable in terms of culture and

intergenerational continuity.... Ninety-ni ne percent of the worl dbés r el

foll owed parent al and communal teachings in acqu

see also Hardy et al., 2011; Hood et al., 2009, pp. 117-118; Pearce & Thornton, 2007;

Schwartz, 2006). Amidst sociological discussion of the significant roles of secularization,

pluralization, peers, and technology in adolescent religious formation, research consistently

affr mst he fAcentr al rol e of Jpalahmin2015, pas) skedlshe famil yo

Bengtson et al., 2013, p. 56; Pearce & Denton, 2011, p. 23; Smith & Snell, 2009, pp. 86,

232).Hood et al. (2009) note, MnParent devgiopimy an ext

religious attitudes and practices of their offspring. In fact, few researchers would quarrel with

the conclusion that parents are the mdl8t i mport a
An extensive range of variables related to parenting style and religiosity as well as

family structure, conflict, and relational quality are correlated with measures of (almost

exclusively) adolescent religious identity, expression and change (Boyatzis, 2006; Denton,

2012; Mahoney, 2010; Mahoney, Pargament, Tarakeshwar, & Swank, 2008; Marks, 2006;

Regnerus & Burdette, 2006; Smith & Sikkink, 2003, p. 190; Stokes & Regnerus, 2009).

Similarly, measures of family structure, family disruption, parent-child relationship quality,

parenting style, and parental religiosity have been correlated with adolescent religious

identity and practice (Boyatzis, 2006; Denton, 2012; Desmond et al., 2010; Leonard et al.,

2012; Mahoney, 2010; Mahoney et al., 2008; Marks, 2006; Marks & Dollahite, 2017,

Regnerus & Burdette, 2006; Smith & Sikkink, 2003, p. 190; Stokes & Regnerus, 2009).

Scholars have also suggested that familial relig
orfbi-di rectional 6 process in which parenands exert r
simultaneously,chi | dren i nfluence parentso6 understanding

religious belief and practice (Boyatzis & Janicki, 2006; Schwartz, 2006).
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Due to the general efficacy of religious socialization, the phenomenon of
deconversion presents an intriguing anomaly to the expectationofa ¢ hi | #e@mng.inai t h
many religious traditions, the family is positio
religiousandsoci al 6 (Caffrey Bourg, 2004, pp.139;3; see a
Wilcox et al., 2004) and, thus, an important context in which to understand contemporary
religious stability and change. Perhaps most notably in evangelical, Protestant traditions, the
family is upheld as a sacred refuge from encroaching cultural or secular values. Some
scholars have suggested that religious discourse
serves to reinforce both the sacredness of family as well as boundary markers between
religious and secular values (Wilcox, 2004, p. 66; see also Godina, 2014; Smith, 1998, pp.
129-132; Wilcox, 2008; Wilcox, Chaves, & Franz, 2004; Wright, Zozula, & Wilcox, 2012).
Within these traditions, the sanctification of familyisofte n t i ed t o parent sod r esfy
promote faith-keeping or the transmission of religious values from parent to child (Bengtson
et al., 2013, pp. 12-13; Dollahite et al., 2018; Godina, 2014; Hood et al., 2009, p. 112;
Wilcox, 2004, p. 50). Further, children are seen as a divine responsibility and transmission of
faith from parenttochildfi s consi dered an aspect of @&h&lri stian
2013, p. 177).
Sociology and psychology of religion literature also suggest that religion, by and
large, exerts a positive influence in family relational health and outcomes of adolescent well-
being (Godina, 2014; Regnerus & Burdette, 2006). In reciprocal fashion, a high quality
parent-child relationship and a positive home environment have been correlated with
effective religious socialization (Denton, 2012; Marks & Dollahite, 2017, pp. 135ff; Stearns &
McKinney, 2017; Stokes & Regnerus, 2009; Wilcox, 2008). This literature has approached
the relationship between religion and family from both these directions i namely, how
aspects of religion influence family and, conversely, how family dynamics and characteristics
impact religious belief and practice.
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The influence of religion on family
A large body of literature suggests that institutional and individual facets of religion
correlate with family identity, structure, conflict, and relationships (Dollahite et al., 2018;
Pearce & Thornton, 2007; Regnerus & Burdette, 2006; Stokes & Regnerus, 2009). Dollahite
et al. (2018) sugge s t AiFor most religious parents, two of
most deeply about ar e t hei rAsdisaussedabosenadnumbbrefi r ¢ hi |
scholars have outlined ways in whichgreligious v
(Godina, 2014; Mahoney, 2010; Mahoney et al., 2008; Marks, 2006; Regnerus & Burdette,
2006; Wilcox, 2008). Mahoney (2010) explains that
many people perceive a family relationship as having divine significance and
character, by viewing the bond either as having sacred qualities (e.qg., is sacred; is
part of a larger spiritual plan) or as a manifestation of God (e.g., God plays a role in
the relationship; it is a reflection of Godo:
Religion can also inform approaches to how family members understand and address
conflict (Brelsford, 2011; Brelsford & Mahoney, 2009; Mahoney, 2005). Many of these
studies note the potential for religiously-informed approaches to parenting and conflict
resolution to lead to both adaptive and maladaptive interactions (Brelsford, 2011; Brelsford &
Mahoney, 2009; Mahoney et al., 2008; Marks, 2006; Marks & Dollahite, 2017, pp. 135ff;
Regnerus & Burdette, 2006). Drawing fromt hei r research on the use of
and tri angul adultahikl conflictresguiion,Brelsford and Mahoney (2009)
propose that these religiously-informed strategies effectively assist in resolving conflict and
facilitated positive relational outcomes in some situations. In other situations, however,
ncertain f icmadatiom dlbeitfregeeantyy perceived in a positive light, may be
perceived by some individuals as removing oneself from a conflictual situation rather than
dealing with it in a straightforward f28%.hi ono (p
Though religion and family literature distinguishes between religiously-based conflict
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and general conflict, there may be types of conflict where these distinctions are blurred.
Stokes and Regnerus (2009) note thatobdiparents wh
frustrated with their children who do not [care], creating an environment with both
opportunities for conflict and for insk4ibing 6n
see also Brelsford, 2011, Brelsford & Mahoney, 2009). Similarly, Dollahite et al. (2017)
d scuss ways that r aslwelagdfoand dcraendystiogflieftnaemiat e 0
The influence of family on religion
In addition to the focus on the impact of religion on family, research also explores
these influences in the reverse direction i namely, the role of family characteristics in
individual religious identity and expression. In the sociology of religion, an extensive range of
variables including parenting style, family structure, conflict, and parent-child relational
guality are correlated with measures of individual religiosity. This direction of inquiry almost
exclusively focuses on adolescent religious identity, expression, and change (Altemeyer &
Hunsberger, 1997, p. 210; Boyatzis, 2006; Denton, 2012; Desmond et al., 2010; Longo &
Jungmeen, 2014; Mahoney, 2010; Mahoney et al., 2008; Marks, 2006; Regnerus & Burdette,
2006; Regnerus & Uecker, 2006; Smith & Sikkink, 2003, p. 190; Stokes & Regnerus, 2009;
Wilcox, 2008). These findings consistently suggest that higher quality parent-child
relationships correlate with higher religious similarities between parents and children
(Desmond et al., 2010; Godina, 2014; Hardy et al., 2011; Leonard et al., 2012; Petts, 2009;
Schwartz, 2006; Stearns & McKinney, 2017). Conversely, family disruption and conflict are
negatively correlated with the religious transmission of values from parents to children
(Regnerus & Burdette, 2006).
Though parentsdéd consistent modeling of religi
parent-child relationship, and minimization of family disruption and conflict are understood as
ef fective i 4keemng,adtalllchidies i ddadsdert or otherwise i adopt the
fami |l yds f lalightbfthe reapdcat relatiomship between family and religion, a
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chil dbés d eaantially eallssntoguestion the efficacy of these pathways of religious
socialization. The negotiation of religious differences between family members may lead to
conflict and relational strain, dynamics that may further decrease the efficacy of successful
religious socialization. As a number of scholars have suggested, however, how familial
religious differences are understood and how they are discussed often impacts the influence
and wellbeing of family relationships (Colaner et al., 2014; Stokes & Regnerus, 2009;
Zimmerman, Smith, Simonson, & Myers, 2015).
Religious change and family relational health
Family conflict and relational strain are understood to negatively impact the efficacy
of parentsdé transmission of r el bDgliahteesal.,val ues and
2017). Similarly, religiously-based differences or conflict can negatively impact the parent-
child relationship and, thus, religious socialization (Regnerus & Burdette, 2006; Regnerus &
Uecker, 2006; Stokes & Regnerus, 2009). Within these bodies of literature, the substantive
content of these conflicts T whether general or involving issues of religion - is infrequently
explicated or acknowledged. This gap makes it difficult to pursue a comprehensive
understanding of the relationship between religion and family, specifically when religiously-
based conflict or familial religious differences are concerned. Stokes and Regnerus (2009)
differentiate between general family conflict and parent-child conflict related to religious
salience, affiliation,andat t endance. I n their research of drel
reportsof parent-c hi I d rel ati onso, the authorordoote that,
parentc hi | d rel ations seems to vary Hushert he source ¢
fidi scordant salience is more agg rchildraldtionshpp on adol
guality than are discordant athitgshelgduhteosnsider af f i | i
that family conflict regarding religious salience may be more relationally problematic than

conflict involving affiliation or attendance, knowing little about the content or context of the
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conflict limits understanding of how religious conflict or change impacts family relationship
health.
A smal l body of research explores the impact
intensification on family relational health. Roer-Strier and Sands (2001) interviewed 15 South
African Jewish mother-daughter dyads in which an adult daughter had intensified their
religious identity from that of moderate or secular Judaism to an Ultra-Orthodox Jewish
identity. Mothers identifying with moderate or secular Judaism were interviewed about their
reactionstot heir daughterds religious intensification
Initially, s o me mot hers reported a | evel of acceptan
adhere to a religious tradition that encouraged structure and discipline. Other mothers,
however, had concerns that religious intensificationwoul d | i mit t heir daught e
career, or economic opportunities. Mothers in this study also experienced fears that family
celebrations would be disrupted. Over time, mothers reported varying levels of
accommodationtotherd aught er 6 s r e lomgmothersfamilidrized hpemselvés
witht hei r d &iragOrthodax dewish tradition and were able to accept components of
this new expression (e.g., the value of family). A f ew mot hers remained fAneg
responsetot hei r daught e re@amnships warescharacterized by frequent
conflict and decreased interaction. Several mothers who initially responded ambivalently to
their daught er 6s rbecamegoventime, mora dorcerrsed dboutdasruptian n
of the relationship with grandchildren.
In a similar study, Roer-Strier and Sands (2004) focused on the familial impact of an
adult daughter® intensification from a secular to an Orthodox expression of Judaism. This
study compared the accountsof1 5 Sout h African and 17 American |
rel at e d edaughteodydd=(p. 488). Mothers identifying with moderate or secular
Judaismr eported concerns that their daughterds reli
educational opportunities, stifle independence, reinforce strict gender roles, inhibit a sense of
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Jewish culturegedndiaoufss daudlaaarce 6, eendrationalsul t i n e
continuityo and connecti@9).with grandchildren (p
Sandsand Roer-St ri er (2004) also |l ooked more speci f
religious intensifications which coincided with a geographical move away from their family of
orign. The interview sample was Acomprised of 9 mo:
mot hers and 7 daughters were related to one anot
(again identifying with moderate or secular Judaism) reported initial acceptance, some
understoodt hei r daughterds decision as a Astageod, anc
I nterestingly, over time, fithe mothers became mo
intensification and more negat iimnegration[todsmabljoval ent
(p. 108).

In a more recent study focusing on African American families, Christian mothers were
interviewed about the impactoft hei r daughterés convers(Roern from C
Strier et al. (2009). This research included interviews with 14 biologically-related mother-
daughterdyads. Mot her sé6 i niti al reactions included fiemo!
firationalizationso, and, f or some, fearly accept

s r el

(@)

betrayed, guilty, distressed, and ang r {{p0223). Concernsabout a daughter

switching relatedt o it he daughterdéds divergence from her p

traditions, l oss of family continuity, and the d
Some motherso6 reactions involved makingsaf un of t
Afiphased, or blaming the daughterdés partner for t

expressed some level of initial acceptance oft h e i r d @&hoigehQver tinfessome

mothershad Al i ngeabaoagt dobheét s 0d ahilgdihereextbbgedc hoi c e
Aincreased respect and acceptanceodo (p. 224). Ong
of the authenticity of the conversion, difficulties with specific theological tenets of Islam, and
ifeelings of anger, a s enys ee xopfe rlioesnsc,e da nidn itthiea |gluyi
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some mothers, acceptance over time was described as a function of respecting their
daughterdos choice and autonomy, ensuring an ongo
learning more about Islam.
Taken together, these studies highlight the importance of examining the content,
context, and the process (initially and over time) of familial religious conflict or change. In the
studies summarized above, mot her s i ni ti al react ¢changeswere 0 a dau
often described as negative or ambivalent; over time, however, many families invoked
strategies to maintain relational health and connection. In their initial study, Roer-Strier &
Sands (2001) concluded that
on the whole, mothers and daughters were able to honor both religious and familial
obligations despite emerging intergenerationsé
convictions were able to be true to their beliefs and express their disapproval of each
other while they found ways to ensure family cohesion and mutual respect. (p. 876)
This body of literature provides valuable insight into the familial impact of religious
change, specifically regarding ways in which parents negotiate values of religious and
intergenerational continuity while respectinganad u |l t ¢ hi | d Atshe samdtima theny .
authors note several limitations i namely, the exclusive focus on mother-daughter dyads and
on mothers who identify (other than the most recent study) with moderate or secular
Judaism. Additionally, dynamics related to immigration and the specific religious and cultural
contexts of these studies may not apply to religious change processes with other groups.
Religious intensification and religious switching may have similar or distinct processes and
dynamicsfroma chi |l dds deconversi on f(Foolkmert201&, f ami | y 6 s
Sikkens, van San, Sieckelinck, & de Winter, 2018). The reactions, processes, and outcomes
of mothersdé negotiati ons o fdondaharacteridescuegyht er sdé r el
familyds experience of religious c¢haoogteastinget pr ov
perspective to the polarized discourse often characterizing discussions of familial religious
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differences. Though little is known aboutp ar ent s 6 eokgcehri i Hetainssson from
a mainstream evangelical, Protestant tradition, deconversion accounts of individuals who
have left these traditions provide valuable insight into how this decision impacts or is
anticipated to impact family relationships.
Deconversion and family relational health

In recent decades, the majority of deconversion research has taken one of two forms
(most notably in the psychology of religion). The first explores the process and outcomes of
deconversion through qualitative, semi-structured interviews and/or quantitative measures of
personality, religious orthodoxy, or faith development (Altemeyer & Hunsberger, 1997;
Cameron, 2008; Crosby, 2007; Davidman & Greil, 2007; Hunsberger & Altemeyer, 2006;
Streib et al., 2009; Zuckerman, 2012). The second involves content and narrative analyses
of existing deconversion accounts. This focus of inquiry seeks to understand how the
phenomenon of deconversion is constructed and portrayed in these narrative accounts
(Adam, 2009; Chalfant, 2011; Fazzino, 2014; Harrold, 2006; McKnight & Ondrey, 2008;
Wright et al., 2011).

Interview analyses

In deconversion research involving analyses of interviews with participants who have
lefttheirf ami | yds r el thegnmpaction familialaredational health ranges from being
portrayed as a crucial dynamic and consideration (Altemeyer & Hunsberger, 1997; Cameron,
2008; Crosby, 2007, Hunsberger & Altemeyer, 2006) to being minimally acknowledged
(Davidman & Greil, 2007; Smith, 2011; Streib et al., 2009; Zuckerman, 2012) to not being
mentioned at all (Brent, 1994).

Cameron (2008) observes that for many individuals who were raised in and later left

ffundamentalistor el i gi ous traditions, fAthe issue of unf ul
parentso was a cruci al component in understandin
Aparents in particular were characttethdirzed as bei
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dogmatic actions, words, and behaviourso (p. 110

individuals who had leftthe fami | y6s r el iigncolussd eed aad ittheome of Af am
di ssonanceo0 as fdall parti ci pantadedfeomthbirdamilyf el t sep
of origin ... when they ¢ hanSpmeaparticipamts described i gi ous
how their families felt rejected, pressured then

di sapproval with i nsul tesentssprpe.spe@fi@d nily sitationss by (2007
(e.g,aChri stian grandmother not attending a partici
the processes and longer-term outcomes of deconversion on family relational health are not
discussed. Similarly, Zuckerman & s 12| i@t€rviews with individuals who have left religion
reflect a range of family responses, including ageneralfir ej ect i on b(pp.Honeds f am
129), a parenhhgfApodt ccyliyng. 26, acaeptang (p. 859, and,dn the p
case of a Morman individual, shunning and vilification (pp. 71-72).

In Amazing Conversions: Why Some Turn to Faith and Others Abandon Religion,
Al temeyer and Hunsberger (1997) i nunwersityi ewed @A Ama
students who scored in the top quartile of the Religious Emphasis( i n onebés family of
Scale and the bottom quartile of the Religious Orthodoxy (as currently understood by the
student) Scale. In addition to questions regarding the etiology and content of initial religious
doubts, students were asked if their parents knew about their current religious beliefs (pp.
261-264). Many students noted that parents did not yet know the extentoft hei r chi |l dods
disbelief as parents were often perceivedasr et i cent t o dirsligiauscekangehei r ch
Over a third of students expressed that the cost
deterioration in relationships withthe i r parent so (p. 117). Some stud
parents hoped that their childdés deconveit si on wa
the same time, parental responses rarely involved overt opposition or a severing of relational
ties. Though some parentso6 respons esorevenruederstandingact er i z
when AAs fArejected their parentsd basic religiou

33



fathers, and t hems el Jrmeths researgchcand thpoaghaoutdeconversio 1 3 ) .
literature more generally, individuals leave religion reluctantly and with high levels of
awareness of the familial cost of their decision (Adam, 2009). Religious change is seldom
described by individuals as an act of rebellion or protest against their parents (Smith & Snell,
2009, pp. 232-233).
Similarly, in Hunsberger and Altemeyerds (20C(
family relationships was a common theme. Some study participants were shunned by family,
several individuals shared very little information with families about their atheism, some
families expressed that they felt their adult child had been influenced by the devil or Satan,
and one participantil ost her i nh®23) tahkhewglf ppn 4mdi vi dual 06
may spawn certain types of family responses (p. 123), the recounting of specific family

dynamics or interactions regarding religious change is infrequently explored in extant

deconversion literature. Fur t her , di scussion of Iligauechhnge r eacti o
oftenportraypar ent sé6 responses as oppositional, theolo
Two notable exceptionsi ncl ude Col aner et al . 6s (201ladd f i ndi

inonaccommodati ved parenti ooommmmanceati ah. §sy( 2914
both Asupportived and fAunsupportiveodo parent resp
Other deconversion studies include a limited treatment of the relationship between

deconversion and family yet provide concrete examplesof par ent al responses.
(2011) exploration of fAatheist i dentinwhighshieor mat i o
describes hetri dratdaerpr @tetay enmails aboud how bad libéralsv o | vi ng
and atheistsareo( p. 230). Similarly, Fazzino (2014) note
often resulted in the loss of family and peer groups and was a catalyst for negative emotional

experiences ooneparticsldr@aevaoumt : A EI i z-ledatedttda néwecityh e i st )

2,000 miles away after her parents had told her to pack her things and leave their home....
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Years after her deconversion, Elizabeth was able to be reconciledt o her parentso (pj
261).
Though such examples reflect specific ways in which deconversion impacted family
relational health, these are the only times deconversion and family are addressed in these
two studies. These brief and isolated vignettes are limited in facilitating an understanding of
why families react in such ways and, in the last example, factors leading to reconciliation.
Once again, Zi mme roubnimg ofdpecificlconi@xs afjdZdhter of parent-
child discussions ofachildb s dec onver siiostmuctipererceptio.e s an
The cross-cultural, mixed-methods research of Streib et al. (2009) explores the
phenomenon of deconversion in both Germany and the United States. In addition to
qualitative interviews of individuals who had left religion, data was gathered on the type of
tradition from which the individual had deconverted as well as measures of participant
personality, faith development, religious style, psychological wellbeing, and religious
fundamentalism. As this research focused on cross-cultural differences of deconversion
antecedents and processes, family dynamics were addressed infrequently. In one
parti ci panforéxampiecStraberat (2009)ex pl ain t hat @Athe centr a
throughout her narrative is that é . disapproval from her family.... finally ended in conflict and
break-upo (pp. 113, 1 Inén)descrifl exarapte, neght&enor guritivesamily
responses are more often implied, assumed, or anticipated than explicatedi n par ti ci pant s
accounts.
A number of deconversion studies pay little or no attention to family relational
dynamics relatedtoa c hi | d 6 s r eTheésgstudiessocus maenog @gnitive,
emotional, and post-religious identity construction processes related to deconversion. In
Brentds (1994) intewivigewsProdt d sntdd nv/ti dfuwad csa rheemat al i

only mention of familyi nvol ves noting one participantdos feel
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everybody in the church, by everyoneo (p. 5). I n
individuals who had left Ultra-Orthodox Jewish traditions, the only reference to family
involvesapartici pant noting the importance of her da
grandparents in spite of the religious differences between the participant and her own

parents (p. 211).

Analyses of existing deconversion accounts

The second major focus in deconversion research involves analyses of existing
narrative accountsofi ndi vi dual sd& tr aj e c.tindhesestediesgdatanre ! i gi ous
collected from anthologies or online fora in which individuals have recounted their process of
deconversion. Once again, this literature focuses almost exclusively on the perspectives of
individuals who have left religion. With few exceptions (Colaner et al., 2015; Zimmerman et
al., 2015), these analyses illuminate oppositional family responses or brief, non-descript
acknowledgements of family dynamics relatedtoac h i Heddinsersion (see, for example,

Adam, 2009; Chalfant, 2011; Harrold, 2006; Wright et al., 2011).

I n Chalfantés (2011) study of atheist identi:t
dynamics involves an anonymous writerds expressi
was gayo after disclosing his at ha (281)devatecant i t y t
brief paragraph to family relational health in their analysis of on-line deconversion narratives,
noting, AiThe soci al costs were especially high w
compared revealing his decision to hisparentsasa ki n t o a gay person 6co0mi
Adamdéds (2009) analysis of fAapostasy from fundame
significance of family relational health in deconversion yet, once again, does so in a non-
descript manner, giving littteinsi ght i nto this component of the p

frequently recollect the strength of their social ties within the fundamentalist community and

36



express regret at the undoing of those ti
49).

In the first sectionof Mc Kni ght and Oandlysigof dnkne dccints,8 )
edited anthologies, and memoirs of deconversion, they provide minimal discussion of family
dynamics related to this phenomenon. These instances involve general, anticipated, or
ipossi ble rejection by t(p®andthe @eountngefan and
i ndi vi cluegdrding thegloss of faithands oc i al ¢ oGonewne friengs; gone is
onebs familyo (p. 56).

The minimal attention given to familial dynamics in deconversion interviews and
accounts may, in part, be attributable to the constraints of essay or on-line formats.
Additionally, these characteristics of deconversion accounts may also be informed by the
construction of deconversion as an individually-mediated, cognitively-driven
accomplishment, often dependent on reinforcing an oppositional relationship to the rejected
religious tradition and its members (Adam, 2009; Bromley, 1998; Davidman & Greil, 2007,
Fazzino, 2014).

Characteristics of deconversion accounts: An individual and oppositional

focus

Deconversion research often yields ambiguous data regarding the relationship
between religious change and family relational health. Family dynamics involved in this
phenomenon are either absent, allotted a brief, non-descript overview, or connected to an

isolated, negative event which often characterizes the family as reactionary and relationally

es, whi

commun

punitive. Though negative responses by family or

religious tradition are certainly a part
deconversion account conventions may shed light on reasons for the minimal focus on family

in current deconversion research.
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In the sociology and psychology of religion, the dominant construction of
deconversion relies on intrapersonal and cognitive components of this phenomenon (Adam,
2009; Fazzino, 2014; Hunsberger & Altemeyer, 2006, p. 39; Rew, Wong, Torres, & Howell,
2007; Smith & Sikkink, 2003; Smith & Snell, 2009, p. 248; Uecker et al., 2007). In their
qualitative study of narrative accounts of ultra-orthodox Jews leaving their religious tradition,
for exampl e, Davidman and Greil (2007) note that
describe themselves as having become disillusioned after having had a traumatic experience
but rather as just being able to see the holes in the worldview that others in their community
did not seedo (p. nkebt7That Comlspyl (QT0O0FQ participant
beliefs due t o.2388B inbkiostudylof individuasiexsting theipChristian
tradition. Similarly, Wright et al. (2011) reportst hat @Ai nt el | ect ual and theo
with doctrine and the biblical text were cited much more often than social trauma, religious
hypocrisy, or the negative influence of non-Christians in the individual accounting of
deconversion (pp. 6-11). Altemeyer and Hunsberger (1997) conclude that for theiri Ama z i n g
Apostateso, At he roots of apostasy usuall ysomay in th
hidden underlying causeodo (p. 117) .

Narrative accounts often construct deconversion as an individually-mediated escape
or Aaccompl i shment o (,2l8;isad alsomrorfley,@998,iChalfant2 0 0 7
2011, p. 31; Fazzino, 2014; Smith, 2011; Wright et al., 2011). This positioning of the
individual-as-overcoming-agent is reflected in narrative accounts that portray deconversion
as an escape from confinement (Bromley, 1998; Harrold, 2006), a heroic act (Streib et al.,
2009, p. 223), perseverance amidst a significant obstacle (Davidman & Greil, 2007, p. 213),
or a means of discovery, autonomy, and personal growth (Davidman & Greil, 2007,
McKnight & Ondrey, 2008, p. 46). Just as this individual-as-overcoming-agent narrative
account convention relies on a negative portrayal of religion, positioning the individual as a
Asur vi vor o (Sweibetal, 7009, px 228) requires a similar characterization: heroic
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acts require villains, a discovery of truth infers a move away from falsehood or lies, personal
growth implies a previous stagnancy or obstacle, the need to escape suggests previous
confinement, survival assumes hardshipor a t hr eat t,anduvictimiZatton wel bei ng
requires a perpetrator (see, for example, Bromley, 1998).

As the decision of most individuals to leave their faith traditonfihas | i ttl e to do
known destination, the previous, rejected religious identity becomes invaluable capital in the
constructionof apost-r el i gi ous i dent ity oals¢Aadddy2006 009, p. 46
Scholars have suggested that this new identity i initially conflicted or fragmented i is
constructed through regular affirmation of ways in which it is in opposition to the rejected
system (Bielo, 2011, p. 30; Bromley, 1998; Chalfant, 2011, p. 19; Davidman & Greil, 2007,
Harrold, 2006; McKnight & Ondrey, 2008, p. 8; Smith, J., 2011, 2013; also see Schaeffer,
2007, 2011 for the autobiographical use of these conventions).

For the individual who has left religion, post-religious identity is often constructed not
only in opposition to the rejected religious tradition but also by the ritualistic recounting of the
negative soci al and emoti onal coonversioh Bmpmleynces of an
1998; Streib et al., 2009). Negative responses of parents, family or religious leaders (even to
the extent of not attending an adult childbés wed
difficult to find in both academic and more popular accounts of those who have left religion
(Armstrong, 1981; Babinski, 2003; Bromley, 1998; Cameron, 2008; Crosby, 2008; Dann,

2008; Ebaugh, 1988; Schaeffer, 2007, 2011; Winell, 1993). Though deconverts often

characterize the religious systemtheyarerej ect i ng as relying heavily o
versus themo soci al boundary markers, deconver si
Afotheringo strategies inherent in the recently r

also Pargament, 1997, pp. 201ff; Smith, 2013; Wilkins, 2008 for discussions of insider-

outsider distinctions more generally).
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The dominant construction of religious deconversion as an individually and
cognitively-mediated process often positions family as either insignificant or as an
oppositional character in the narrative experience and accounting of deconversion. Though
some studies do suggest that family plays a key role in the understanding of this

phenomenon, this has been understood almost exclusively from accounts of individuals who

have left religion.As such, very I|little is known about pare

understanding of a childodés religious change.

The present study: Parents’ experiencesofanadul t chil d’” s religious de
In light of the well-established roleof f ami |y and parents in chil

formation and the general efficacy of religious socialization, deconversion presents an
intriguing phenomenon in religion and family research. As little is known about the familial
impact of deconversion other than the often negative or non-descript family responses
depicted in accounts of those who have left religion, the present study explores this
phenomenon from parentso6 pe maimstean évangebcalwi t hi n t he
Protestant religious traditions.
To complement several gaps and limitations in existing family and religious change
literature, the present study focusesont he context of a childés decon:
content of familial interactions regarding religious differences. Exploring p a r e megosiafion
of and responsetot heir adult chil dds religious dleoconvers
begins to address some of the gaps in religion and family research. Further, the present
inquiry involves interviewing both mothers and fathers about both sons and daughters who
have | eft t he traddioniarddjobuses onevhys that pairs e own =el@iosity
informed (or did notinform)t hei r experi ence and response to t he
The current study also allows for an exploration of the ways in which parents may
negotiate their chil do-smforthedavays that may beanrconilichwith e | at i on
evangelical expectations of faith-keeping.Par ent sé accounts of what | ed
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what/whom they attributedt hei r ¢ hi | d 6ase aldoecansiderec Finally, the
present study explores how parents negotiate a balance between values of faith-keeping,
facilitating a chil dés au t-ahildceltipnshipsamidst famdliaint ai ni ng

religious differences.
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CHAPTER 3: METHODS
Rationale
The present study explored several potential tensions between competing family and
faith values for parents whose child has | eft th
First, the value of faith-keeping describes the importance of the successful transmission of
religious faith from parent to child (Chaves, 2011, p. 90; Dollahite et al., 2017; Putnam and
Campbell, 2010, p. 11). This value of intergenerational religious transmission is reinforced

through the use of biblical texts and is understood largely as a sacred parental and, to a

lesser extent,congr egati onal or institutional responsi bil
appears that, for evangelical parent s, having on
considered one of the greatest potential tragedi

Second, maintaining a high quality parent-child relationship is upheld as a key factor
in the successful transmission of religious belief and practice, reinforced by both academic
and religious perspectives on religious socialization (Desmond et al., 2010; Dyck, 2010a;
Godina, 2014; Hardy et al., 2011; Kinnaman, 2011; Leonard et al., 2012; Petts, 2009;
Ri enow, 2011; Schwart z, 2006) . A chil dodbs deconve
child conflict and decreased parent-relationship quality which, as discussed above, may then
decrease the efficacy of a childds religious soc
Existing research exploring religious change in the context of family focuses almost
exclusively on those who have chosen to | eave th
accountsofa chi |l dbds dec cmavauabk peospectigerinoumderdtanding the
familial and relational impact of this phenomenon.
Study design
This qualitative study involved semi-st r uct ur ed i nterviews foll owe
completion of quantitative measures of religious belief and practice. The present research
gave primacy to the qualitative data while utilizing the quantitative data for supplemental
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demographic and contextual knowledge related to the study participants (Bryman, 2006;
Creswell & Plano Clark, 2011, pp. 64-65). The initial fixed, sequential, independent mixed
methods design proposed the use of quantitative datat o i ¢ a t parjcgpants mte groups
of Al owd versus fAhigho religiouweddectrimtaendance, pri
orthodoxy, for example. These participant groupings were to be utilized for purposes of
comparison and contrast with themes generated from the qualitative data. Contrary to the
original study design, the measures of religious belief and practice provided supplemental
demographic information about the study participants but did not yield results amenable to
grouping or categorizing participants.
Interpretive description
This study used interpretive description to guide the qualitative design. Interpretive
description is a discipline-i nf or med fAresearch desi gmnrivendygi co0 ( Th
the need to construct knowledge relevant for applied disciplinary practice (Thorne, Reimer
Kirkham, & MacDonald-Emes, 1997). This approach is predicated on naturalistic inquiry
which assumes relativist, multiple, and socially-constructed understandings of reality (Denzin
& Lincoln, 2011, pp. 12-15; Thorne, 2016, pp. 36-38; Thorne, Reimer Kirkham, & OO& F|1 y nn
Magee, 2004, p. 5). Thorne (2008) notes that interpretive description research
[rlecognize[s]t hat |, in the world of human experience
constructed realities that may well be contradictory, and ... acknowledge([s] an
inseparable relationship between the knower and the known, such that the inquirer
and the Aobjecto of that inquiry interact to
Il nterpretive description seeks to idefrmatify t heme
common phenomenon and provide an interpretive account of these themes which is
achieved, in part, by exploring and seeking out accounts which may depart from these
themes. This pragmatic approach underlies an #fin
interest to the discipline for the purpose of capturing themes and patterns within subjective
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perceptions and generating an interpretive description capable of informing clinical
under st dlnothe et @.02004, p. 5; see also Thorne, 2010). Thorne (2010) suggests
that within applied (versus theoretical) disciplinary contexts, interpretive description functions
as a method to address issues and problems of practice. Regarding the differences between
theoretical and applied disciplines, she observes that
essentially social scientists are interested in health issues as an opportunity to study
some expression of the human psychological, social, or cultural essence that is the
core business of their discipline. Health professional researchers, however, study
problems primarily in order to solve them. (p. 5)
Though interpretive description has been used primarily in the nursing discipline, other
interdisciplinary and health-related disciplines (such as counselling psychology) have
increasingly utilized this applied approach (Hunt, 2009; Maltby, 2006; Muscat, 2010;
Williams, 2011). In light of the important role of religion in family relational health, the
applied, clinical focus of interpretive description aligns well the study of religious
deconversion in the context of family.
Data collection
Sampling
Convenience, purposive, and snowball sampling were all proposed as approaches to
recruit 20-25 participants. This sample size was determined by acknowledging the broad
Ascoped of the theeperenceshfpgrents whosechild hés left a
mainstream evangelical, Protestant tradition), thes ensi t i ve f n ajtaondithe of t he t
potentially limited ability or willingness of participantstofides cr i be t heir experie
(Mayan, 2009, pp. 63-64; see also Corbin & Morse, 2003). As the present study cast a
relatively wide net, explored a sensitive topic area or experience, and addressed an
understudied research area, 20 to 25 participants was determinedtobeanfiabove aver age:
sample size range within interpretive description research (Thorne, 2008, pp. 94-97). Despite
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the recruitment challenges (discussed below), parents who agreed to participate in the
present study described their experiences with a high level of reflection and articulation.

Drawing from the extant literature on family and religious change, purposive sampling
methods were initiallypr oposed to explore accounts of a chil
diverse dynamics potentially related to participants

M of both genders whose children, of both gende
tradition (Roer-Strier & Sands, 2001, 2004; Roer-Strier et al., 2009; Sands & Roer-

Strier, 2004)

T whose children have |l eft recently as wel/l as
religious tradition some time ago

T whose childés religious departure coincided \
or life event (Freedman, 2008; Lease & Shulman, 2003)

i from a variety of mainstream evangelical, Protestant congregations/denominations

and reporting diverse levels of religious orientation and/or orthodoxy
The present study recruited 21 participants through convenience and adapted snowball
sampling approaches. Though all participants were asked to consider passing along my
contact information to other individuals who might have experience with this phenomenon,
no participants were recruited through this traditional snowball sampling approach.

Il ncreasingly, fadaptations of the snowball sampl
utilized to recruit resteragahh®@apdpuwli ptaindrss wi $adIn
& Fullerton, 2010, p. 369; see also Handcock & Gile, 2011). These approaches involve the
role of individuals involved in community groups
example, to assist in recruitment efforts (Browne, 2005; Sadler et al., 2010). As opposed to
typical or traditiahbl sdmplinngdbonshefsefisndivbi dua

study participants.
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In the current study, convenience and an adapted snowball sampling approaches
facilitated the recruitment of participants whose accounts reflected the dynamics in the first 3
bullet points (above) as well as a range of denominational affiliations; as discussed below,
however, participantséreported levels of religious practices, orientation, and theological
orthodoxy showed a high level of homogeneity.
Inclusion/exclusion criteria
The present study utilized the following inclusion criteria:
1) Parents who currently identified themselves as evangelical, Protestant Christians;
2) Parents who currently identified themselves as affiliated with and/or involved in an
evangelical, Protestant Christian tradition;
3) Participants who identifedt hems el ves as fia parent whose chi
religious traditiono
4) Parents whose child was at least 19 years of age at the time of the interview;
5) Parents who spoke English.
All participants completed a demographic form (see Appendix F) and sent it to me
electronically prior to the interview. This form ensured that all participants met inclusion
criteria 1 through 4; English language proficiency was determined based upon initial phone
conversations and electronic correspondence preceding the interview. Par t i ci pant sd age
were not requested on the demographic form; current age(s) of the child(ren) who had left
the familyobs r eiwérgregoested ontheaddmograploicformva s
In both the recruitment materials and the semi-structured interview protocol,
definitions of the words fl eThtsdecisiomdasbBaseebn gi ous o
assumptions that parents6 own understandings of
consideration in their accounts and definitonsof a c¢ hi | d 6 sThedtlérd inclusioar si o n.
criterion (above) was, thus,d ependent on participantsd subject i\
Arel i gi o uSimilarly, paatidipants were not asked whent h e i r decbnversiord s
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had occurred or how much time had el apsed since
intended to acknowledge that parentsd accounts o
define and may include Agr adntrajéctories.er sus Asuddenbo
Recruitment
As per regional phone and online directories, | identified 45 local churches fitting a
mainstream evangelical, Protestant denomination. Drawing from the Pew Forum on Religion
and PubIlUX Religiodséandscape Survey ( 2008) | i sting of fevange
chur c hes ¢17)),phpse inclu@ed (but were not limited to) Baptist, Church of God,
community, Seventh-Day Adventist, Mennonite Brethren, Bible, Pentecostal, Vineyard,
Evangelical Free, and Church of the Nazarene as well as other independent churches and
denominations.
Recruitment efforts commenced with a number of convenience sampling approaches.
Upon receiving institutional Behavioural Research Ethics Board approval, | contacted a
number of individuals with whom | had a previous or ongoing personal or professional
connection. Three of these individuals consented to participate. Initial recruitment also
involved meeting with local pastors (with whom | had an affiliation) to discuss the possibility
of apprising their congregation of the study. Several local pastors agreed to post information
about the study in their church building and/or website, contact specific members about the
study, or disseminate study information during weekend services. In my interactions with
local pastors with whom | had no previous affiliation, these recruitment strategies often
involved church leadership board approval, review of study materials by a church board
member, and personal correspondence with me about the intentions of the study. Six
participants from 3 different churches were recruited through these approaches.
In this stage of recruitment, | connected with 32 local churches. In total, 7 local
churches agreed to post information about the study. Initial recruitment efforts also involved
requesting that study information be posted in local coffee shops. Seventeen of 22 of these
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establishments agreed to post advertising materials (included in Appendix G). No individuals
contacted the researcher about study participation as a result of these recruitment efforts.

A second stage of recruitment involved expanding the geographical borders of the
study. This decision was based on inadequate participant numbers (and not as a result of
purposive sampling to pursue diver 9.@écogamtedt i ci pant
12 large, mainstream evangelical churches and para-church organizations in other
communities. There was minimal response to these efforts though one individual consented
to participate upon hearing about the study from her pastor.

A third stage of recruitment included an adapted snowball sampling strategy as well
as a formal media release. Five participants agreed to participate in the study after being
contacted by either my professional colleagues or family members (none of whom were
study participants). These efforts were not precipitated by a request on my part but by these
i ndividual sé6 i ngwelraslnawledga of thérrecruisment difffculties inherent
in this sensitive topic area. Six participants consented to participate in response to a media
release from my institut i oAldcalradicesthiomasRedlbseah i ons de
online news site both highlighted the release.

In the letters of introduction and general advertising materials sent, with permission, to
individuals, pastors, and other religious leaders, my institutional email address was provided.
In formal correspondence directed to pastors and leaders, letters of introduction included

T a Aper mi ssi on (inwhiclcanmterastetl gartidipant aould provide the

completed form to their pastor to pass along to me; included in Appendix D),

9 astudy overview and format (e.g., length of semi-structured interviews),

1 informed consent information (included in Appendix E),

9 ethics information (third party support options, right to withdraw, and contact

information for my supervisor).
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After the consent form had been in the possession of the participant for at least 24 hours and
informed consent had been obtained, | discussed possible meeting locations that would be
most comfortable for the participant.
Qualitative data collection
| conducted 22 interviews with 21 participants over a 14 month data collection period.
A follow-up interview was conducted with one of the participants. Eight interviews were
conducted in part mgvworaffice, $ @ia thlepmoee? gt myés ugpte r vi sor 0 s
lab, 3 at participant s 6 @eh ur2c mt | ocal restaurants/ coffee sh
work offices.
No participants chose to withdraw from the study after commencing with the interview
or before/after completing the guantitative measures. One individual, after requesting that he
and his spouse be interviewed together, did not return my correspondence confirming that
this could be facilitated. Another participant, months after being interviewed, requested a
time to provide an wupdat e omedanadditiocahintervéwtut ci r c ums
this request was not responded to.
| conducted all interviews face-to-face with the exception of one interview which was
completed and audio recorded over the phone. Most participants were interviewed for one
and a half hours. A few interviews were completed in just under/over an hour; several
interviews were over 2 hours in | engthhe One part
interview. His spouse did not consent to formally participate in the study and though her
input was audio recorded, it was not transcribed or included in the data analysis.
At the completion of the first interview, participants were asked if they would be
willing to consider a follow-up interview if necessary; all participants agreed to this. Due to
the richness, complexity, and length of the initial interviews as well as data collection time

constraints, only one follow-up interview was conducted.
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Open-ended questions (included in Appendix A) focusedon parentsdé initial
to, subsequent processing of, and attributions r
or follow-up sub-questions were often asked to address a more specific aspect of the
interview protocol. Wi t h par t i c iigndhe semiéstruptéerad miergiesvs were all
audior ecorded to ensur e accur.andhe dagsffollgwiagani ci pant s o
interview, | emailed the participant to thank them for their perspective and willingness to be a
part of the study. Participants were also sent a follow-up package which included a card and
25 dollar gift card in appreciation and acknowledgment of their time.

Quantitative data

Participants completed a brief battery of quantitative measures (included in Appendix
B)toprovidei nf or mat i on ab oaund, belefs and valses related cokedigious
orientation, practice, and doctrinal orthodoxy. Table 1 provides reliability and validity
coefficients for these scales. Most participants sent me completed measures electronically or
via post in the days following the semi-structured interview. Other participants completed the
measures immediately after the interview and several participants sent me the completed
measures electronically several months after the interview (as a result of a follow-up

request).
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Table 1

Quantitative Measures

Measure Subscales* Number Reliability Validity Scoring Categories
of Items Range
I-E Intrinsic 8 0.83a- 8-40 24-40 on |,
Revised 0.86° 6-18 on E
Extrinsic 6 0.652- 6-30 18-30 on E;
0.66" 8-24 on |
Quest 12 0.75-0.82¢ 0.85-0.90¢ 12-108 12-36: low;
84-108: high
DUREL 0.78 - 0.71-0.86¢
0.91¢
Attendance 1 1-6 1-3: irregular;
4-6: regular
Private 1 1-6 1-4:
activity infrequent;
5-6: frequent
Orthodoxy 6 0.69 - 0.74f -18to 18 -18 to -9: low;
9-18: high
Doctrinal 12 0.919 12-108 12-36: low;
Orthodoxy 84-108: high

* for these measures, subscales are not summed to calculate a total score

2Gorsuch & McPherson (1989)

b Tiliopoulos, Bikker, Coxon, & Hawkin (2007)

¢Batson & Schoenrade (1991)
dcorrelation
¢Koenig & Biissing (2010)
fHunsberger (1989)
§Batson et al. (1993)

|l evel s

wi t h

Bat son

& Venti so

(1982)
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The quantitative measures included the revi se
original religious orientation scale measuring d
fendso oriented) religious invol vdigioesnt and extri
involvement (Gorsuch & McPherson, 1989). The extrinsic items on the Revised Intrinsic-

Extrinsic Scale capture both (and differentiate between) social and individual subsets of

extrinsic religious orientation (Gorsuch & McPherson, 1989). In the present study, this

measure was included to acknowledge the potenti a
religious orientation and understandings of truth, morality, and salvation and/or dynamics

related to the protective health factors and influence of a pro-social community.

The New Quest Scale( whi ch expands upon Batson-and Vent
item scale) was designed fito measure the degree
an open-ended, responsive dialogue with existential questions raised by the contradictions
and tragedies of |ifed (Batson & Schoenrade, 1909
intended to measure an individual 6s fAreadiness t
t heir ¢ omp-triicisin and percepfios @&t €1 i gi ous doubt as positiv
to changedo (p. 436). This scale was included to
understanding of the role of religious questions and doubts related to their experience of
t heir own c¢hil dda&woitensframghe DukesUnigensiyrRgligion Index ( Hiow
often do you attend church or other religious meetings? 6  aHowl oftén do you spend time
in private religious activities, such as prayer, meditation or Bible study? 6) wer e used as
measures of parental institutional and private religious expression (Koenig & Blissing, 2010,

p. 78).

The 6 item Short Christian Orthodoxy (SCO) scale (Hunsberger, 1989) utilized in the
present study was revised from Full erGhastianand Hun
Orthodoxy (CO) scale. The items selected for the short version address key components of
theological tenets within Christian traditionsT name | vy , Aithe divinity of Chr
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Bible, the concept of God as superstition, forgiveness of sin,Godé6s awareness of hu
actions, and the resurrectiond (Hunsberger, 1989
participantsdé | evels of assent to orthoets& Chri s
concerns about a c hclusive&arceaobtjuth &ntl salwation,dof examiple. e X
Additionally, 12 items from the Doctrinal Orthodoxy Scale (Batson, Schoenrade, &
Ventis, 1993) were included to supplement the SCO items related to orthodox theological
beliefs in Christian traditions. The Doctrinal Orthodoxy Scale items capture levels of
theological assent to a personal God, biblical authority, the person and role of Jesus Christ,
the Asecond comingo of Christ, the existence of
Use of the quantitative data
The initial study design proposed grouping participants into categories based on the
guantitative data and then comparing and contrasting these groups with the qualitative data
themes. Due to the homogeneity of reported levels of religious attendance, practice,
orientation, and orthodoxy, however, participant groupings were unable to be constructed.
As such, the use of the quantitative measures provided contextual and demographic
information about the study participants. Table 1 (above) outlines the scoring ranges for
each measure that were originally proposed to be utilized to construct participant categories.
For the Revised Intrinsic/Extrinsic Religious Orientation Scale, | constructed
participant groupings basedon Al | port and Ross6 (1967) original
(2013) recently utilized these categories in their study of religion and health in an adult
population, explaining that
Intrinsically religious individuals were classified in this study as those whose intrinsic
scale scores are equal to or above the scal ef¢
scores are below the scalebds midpoint. ... Ext
classified as those whose extrinsic scale scores are equal to orabovet he scal eds

mi dpoint and whose intrinsic scale scores ar e
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For the New Quest Scale, | categorized participants scoring in the bottom quartile
(12-36) and top quartile 84-1 08) as fil owo and fAhigho quest, res
For the first DUREL scale item, | categorized participants scoring 1 to 3 and 4 to 6 as
fiirregul aro and Aregul aro attendees, respectivel
to4and5to6werec at egori zed as Ainfreqwlgouactivaygnd Afr eque
respectively. These groupings soughtt o r ef | ect the value and norm o
and Aidaily devotionso, for exampl eBjbbywDditl,lpp.n evang
17, 37).
For the Short Christian Orthodoxy Scale, | categorized participants scoring in the
bottom quartile (-18tc0-9) and the top quartile (9 to 18) as |
respectively. Though derived from the long form of this scale (Christian Orthodoxy; Fullerton
and Hunsberger, 1982), Altemeyer and Hunsberger (1997) grouped participants using the
top and bottom quartile scores in their study of conversion and deconversion. Similarly, |
categorized participants scoring in the bottom quartile (12 to 36) and the top quartile (84 to
108) of the Doctrinal Orthodoxy Scaleas @Al owo and Ahigho orthodoxy,
Data Analysis
Qualitative interview data was transcribed, checked for accuracy against the digital
recording, de-identified,and ent er ed ifonanalysidl Mransavibe®seven
interviews; approved research lab members (who signed contracts of confidentiality)
transcribed the remaining interviews. | checked all transcripts against the audio recording to
ensure accuracy of transcription.
As interpretive description allows for a variety of qualitative data analysis techniques
(Thorne, 2008), constant comparative analysis was used to facilitate comparisons across
categories of interest. Analysis commenced after the first interview (as opposed to analysis
beginning when all data have been gathered). Par ent s6 perspectives of t he
religious deconversion were explored through the constant comparison of themes and data
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from the qualitative interviews, demographic information (e.g. gender), and quantitative
measures of religious practice, orientation, and orthodoxy.

Constant comparative analysis

Constant comparison analysis (CCA) was originally introduced as a method within
grounded theory inquiry (Glaser & Strauss, 1967) and scholars have increasingly argued for
its applicability outside of grounded theory research (Fram, 2013). Glaser (1965) suggests
that if the researcher

wishes only to generate theoretical ideas T new concepts and their properties,

hypotheses and interrelated hypotheses i the analysis cannot usefully be confined to

the practice of coding first and then analyzing the data, since the analyst, in direct

pursuit of his purpose, is constantly redesigning and reintegrating his theoretical

notions as he reviews. (p. 437).

Though theory generation is not the goal of the present interpretive description study, Glaser

(1965) notesthat CCAf aci |l it ates theoretical knowl edge t hrc
hypotheses and redefinition of the phenomenon forced by constantly confronting the theory

with negative caseso (p. 438). Similarly, the wus
involvesc ompari son fAof every piece of data (an inter
others that may be similar or different from it in order to theorizeallpossi bl e r el ati ons
(Thorne, 2008, p. 151). Bazeley (2013) suggests that constant comparative analysis

c o0 n s i hvoussposahible meanings of words by imaginatively comparing them with others

that might have been used; to compare incident against incident for similarities and

differences; to consider opposites and extremes...0(p. 255).

The utilization of this method facilitates an understanding of a phenomenon which
fcorresponds closely to the data, since the cons
muc h di ver si t(@laserno6b,p.et44 @onsidering the similarity or difference of
each #fAincident 0 /tategodek ¢tontrastsiwighrii ciomdd indyerdtos crude pr c
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only establishes whether or not an incident indicates the few properties of the category which

are being ddd)uWwithiricteyprefive description, Thorne (2008) addresses a

similar pointinherdi scussion of fAmisinterpreting frequenc)
frequency of something in the data set may not indicate relevance or importance, one
Aparticularly graphic instance of a thingo does
elsewhere in the data. Conversely, Thorne (2008) reminds the researcher to avoid the
assumption that fberrcasusmetylbiundg,aviethdédoeszredt exi st

Stage 1: Comparing incidents

Glaser (1965; see also Glaser & Strauss, 1967) outlines four stages involved in a
constant comparative method of analysis. The f i rst i s described as fAcor
applicabletoeach categoryo whereby Athe analyst starts
in as many categoriesofanal ysi s as p olstseipteder study, familiariaién) .
with the data involved my transcribing, reading, andma ki ng fob s er v altathern al and
than systematic0 margin notes or memos (Braun &
2013, pp. 102ff).

The coding of initial transcr ingtdresandigoatsused on
ofreligiond0 ver sus mor e speci fAdditionaly, units ofdert everaloftanh e me s .
coded in multiple categories as the categories were broad at this point. Thorne (2008)
suggests that with interpretive description inqu
excessive precision inyourearly c¢ o di n g éee &lgo Thorhedebal., 2004, p. 10).

When the first interview transcript was complete, my supervisor and | independently
reviewed the transcript, made theoretical and coding-related notes, and then compared
these initial observations. | then open-coded the first 3 interview transcripts and generated
34 codes. Informed by an initial analysis of how these codes related to each other, how they
related to the research questions, and field notes/reflexive journal entries related to the next
3 transcribed (though not yet coded) interviews, a total of 50 codes/subcodes were
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generated and grouped under general categories relating to the research questions. This
coding framework was used by my supervisor and me to independently code the third
interview transcript. We then compared our results and discussed the limitations of the
coding framework and how these issues could be addressed.

At this stage, | also entered margin notes or memos reflecting questions and possible
connections to other codes. The following is an example of one of these early memos:

In most of the accounts thus far, parents' definitions of a child's religious change have

been based largely on explicit and intentional communication between parent and

child - sometimes initiated by the child, sometimes by the parent. Perhaps parents

that are less certain of a child's religious identity would self-select out of the study

but, going into the study, | assumed that more parents' definitions of deconversion

would be constructed through less concrete observations stemming from lack of

church attendance, living in a common-law relationship, or substance use, for

example.

Gl aser (196 5) whilaucgding an incidertt fora tategory, compare it with the

previous incidents coded in the same categoryd0 (p. 439, emphases in orig
category has been coded s evestapcodingamerecordd he r es e a
memo orideasd i n o r d eon how these ceded data ¢connect to the category (p. 440,

emphases in original). The practice of fmemoingoassists in bringing clarity to the category as

well as providing documentation or anfi a u d i of decisicms nhade in relation to the data

(Bazeley, 2013, p. 407). Glaser (1965) notes that this is a point at which it is useful to have a

co-researcher give input to developing ideas.

Along these lines, | generated a coding framework incorporating all the open codes
from the first 6 transcripts. The first and third participant transcripts were then independently
coded by my supervisor and me utilizing this framework. Upon review of the coding
decisions that had been independently completed, there was a high level of agreement
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between myand my s u p e r vdoding deéissons. Areas of less consensus precipitated
discussion of how the existing categories should be differentiated, distilled, clarified,
expanded, or , as noted bel ow, integrated to bett
accounts.

Stage 2: Integrating categories

The second stage of CCAi nvol ves fiintegrating categories
(Glaser,1965,p. 440). As an increasing amount of data
constant comparative units change from comparison of incident with incident to incident with
properties of the category which resulted from i
emphases in original). As analysis fpprapgty@dsses, t
the category 1 because of constant comparison i readily starts to become integrated; that is,
related in many diverse ways, Toentegrdtetcateggiesi n a uni
and their properties, | generated descriptions of several codes in order to clarify the scope of
a particular theme and/or differentiate it from other codes. The following is an example of
one such description. Phrases in bold denote titles of other codes at that particular point in
the analysis:

AAhecl ddbs previous reltigious expression

This code relates to how important religion was to family identity and likely does

not need to be differentiated fromp ar ent s®6 acceptance asthisa chi |l

|l atter code reflects parentsodé perspective of

deconversion religious identity was/was not a nominal affair. When a child has

previously enacted seemingly authentic and comprehensive Christian belief and

practice, this codshockaincredulidytaedtbr t o parent sé

acknowledgement of the difficulty their child had in making the decision to leave

religion and/or disclose this; for parents who express that their child had a more

detached relationshipt o matt er s of Christian faith, t his

58



natural disposition and/or the inefficacy/irrelevancy of religion. This code may
also be tied to issues of salvation and eternal securityi n whi ch wuphol di ng e
previous religious commitment and/or expression is connected to soteriological
understandings of Aonce saved, always savedo.
To continue the analytic integrat i on of ficategories and their prop
coding framework based on the coding and written summaries of the first 8 completed
interviews. This framework was expanded to 65 codes/subcodes grouped under 7 general
categories related to the research questions. At this stage of the analysis, some coding
overlap between categories was left undifferentiated to ensure that initial coding
approaches/observations would not be lost in the analysis of subsequent data. This coding
framework along with a summary of preliminary analysis was provided to my supervisor and
supervisory committee to elicit feedback. Incorporating this feedback, | recoded the first 3 as
well as all subsequent interview transcripts. Throughout this process, minor
clarifications/additions were made to the coding framework based on interview data as well
as field notes/reflexive journal entries.
As coding progresses within an interpretive description inquiry, shifting between
themes and codes assists in determining and clarifying the relationship between these levels
of data analysis. At this stage, Thorne (2008) s
data to patterns and then from patterns to relationships (pp. 142-149). Similarly, Bazeley
(2013) advises, fAWor k back and forth through the variou
benefit of its individual perspective, but also placing each in the context of the growing
wholeodo.(p. 15)
Stages 3 and 4: Delimiting and writing the *“1t
Though the present research is not a grounded theory or theory-confirming inquiry,
the third and fourth stages of CCAi nvol ve fdAdel i mintdi migvrtihe ntghe direy d h
(Glaser, 1965, pp. 441, 443). In the present study, clarifying each code and its properties
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and writing the interpretive description of the phenomenon involved ensuring the
distinctiveness of each theme (Bazeley, 2013, p. 185). Once all transcribed interviews had
been coded, | reviewed all excerpts coded under each category to ensure that content
accurately reflected the definition and scope of the category. Additionally, | reread all
interview transcripts following the completion of the first Findings chapter draft to confirm that
data corpus codes and categories reflected the salientthemesi n parti ci pantsd ind
accounts.
In addition to these constant comparative methods, data analysis involved the use of
field notes | completed after the qualitative interviews had been conducted. Field notes were
not coded as a part of the data analysis process but served to record contextual information
and other impressions to assist in the ongoing documentation of my decisions relating to the
data.
Trustworthiness/rigor
As the present research assigned primacy and priority to the qualitative data
generated fr om p a,vdliditywithinaguatitaive inquzycentens onghe
relationship of the researcher to the participants and to decisions involved in the construction
and analysis of data. I n qualitati,vefauwtsheamrtcihci tt
and Arigoro are used to describe coflisdolder ati ons
Lynham, & Guba, 2011, pp. 120-121; Torrance, 2011, p. 582). In the present study, a
number of steps were taken to address these components of validity in qualitative inquiry.
Representative credibility
To ensure that data accurately reflectedpar t i ci pant sé experiences &
sufficient time was allotted to the interview process and probing/follow-up questions were
posed to clarify and conf i r m pReprdsentativepceeditliy 6 i nt en
was also addressed through the generation of codes and themes which relied on
parti ci pan tphréasesvinorde t ersuretthe primacy of participants farrative
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accounts (Bazeley, 2013, pp. 166-167). Most of the code/theme headings and subheadings
presented in the Findings chapter, for example, incorporatepart i ci pant s6 verbatim
Trustworthiness was also tied to the considerationof i c o nyt rcaars es 6 dnr fiout | i
the data. This analytic posture precipitatedgu e st i ons such as AWhat might
and AWhat el se might there be to see and@ how wou
Similarly, Marshall and Rossman (2011) explain that the
scrupulous researcher .... looks suspiciously at his own observations, asking
where he might have applied his own biases and interpretations instead of those
generated from the actual behaviors, interactions, words, and sentiments of his
participants .... She is constantly challenging the very explanations and
interpretations she is putting forward. (p. 220)
Once again, the Findings chapterincludesicont rary caseso of participa
of a particular dynamic or theme departed from most other accounts. In spite of most
participantsr ef ut i ng fArebelliond deconversion trajectol
Ahypocrisyo, for ejenstsdgblpdaldthese mfiluembesinaahif | p@ag
religious change. Though most parents recounted experiences of isolation or judgement
from their faith community, one participant discussed the high levels of support and
acceptance he received from his religious peers and leaders. Almost without exception,
parents affirmed the accepting and relationally-affirming ways that they had responded to
their childbés deconversionglsondttedsiwaysngtshathapare
persuasive interactions, ongoing hints or fdigsd , theleading of a grandchild through the
process of conversion, for example, may not have been perceived by their adult children as
relationally-healthy approaches to familial religious differences.
Field notes
In the present study, trustworthiness and rigor were also ensured through field notes
that | completed after the interviews in order to contextualize the interview setting.
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Additionally, these notes served to document theoretical impressions of the interview as a

time lag often existed between conducting the interview and transcription. The following

excerpt is taken from my field note entry after completing the first interview:
August 11, 2015
This interview provided insight into a number
personal experiences that motivated me to pursue this research in the first place and
have guided my studies in the last few years. These first interview themes feel
fdangerouso in that |1 dm worried that they rei
compellingly and too early in the process. I'n my initial excitement,
exclude other accounts and themes that might depart from this and reflect a more
oppositional discourse between parents and ct
| ongeri religious.

The use of field notes also served to document my rationale for asking certain follow-up

guestions and not asking other questions. These notes reflected on how a semi-structured

interview protocol and a prior connection to a participant, for example, likely constrained and

facilitated knowledge. Additionally, field notes documented potentially important exchanges

that often occurred before the audio was turned on or after it was turned off. These field

notes also highlighted moments of my self-doubt, frustration, and impatience regarding the

research process 1 examples and acknowledgement of how the subjective self informs the

construction and analysis of data in qualitative research.
November 15, 2015
Unfortunately, the most relevant data seemed to be shared before and after the audio
was turned on. The fact that his child was rarely discussed for two hours of recorded
interaction is both frustrating and somewhat baffling. As my supervisor reminded me,
thethingsa partici pant doesnét oiftf eandrwheagny t(lhhay w
is telling and may be important data in the understanding of the phenomenon.
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Il &m confused as to what much of the previous
open to the possibility that | was bestowed with a riddle that I now have the task to
solve.

My field notes also included acknowledgement of participant interactions which highlighted

gaps in limitations in the design and focus of the present study.

July 8, 2016
This was really the first time | 6ve questione
pursued in this study: the sonbs |l ack of spi-t

and even eternal concern for this participant and | wonder if this would hold true if her
daughter was the one who had enacted a religious change. Interestingly, this
participant also portrayed her sonb6s wife as
husbandds | ead.
Reflective journal
As rigor is also a function of researcher positioning and reflexivity in relation to the
phenomenon of interest, | took steps to make explicit my assumptions and values related to
the phenomenon of inquiry (Guillemin and Gillam, 2004, p. 274; Horsburgh, 2003, p. 308).
Ponterotto (2005) suggexattknoiwlTkre gresaaschebes hau
his or her values, but not eliminate themdo (p. 1
trustworthiness and rigor involved consultation with my supervisory committee as well as
engagement in reflective journaling to acknowledge and challenge my assumptions,
hunches, and decisions related to the data.
A reflective journal was utilized to record my impressions, reactions, and ideas
related to the interview process and interactions with participants in order to document my
subjectiver ol e and influence. Cho & Trent (2006) stat
processo®d can be e ygejoarhattiht makes thansparent hé dulgective
process now made explicit for research consumerso(p. 32). In addition to an earlier project
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exploring my own religious change (Wiebe, 2015) and positioning myself in relation to the
present study, my reflective journal entries explored a number of dynamics related to my role
in the research. The following entry illustrates, for example, howmy own parentsé r es|
to my religious change provided the impetus for the present study; this entry also reflects on
how my experiences informed my initial assumptions about the research.
August 10, 2015
My parentsod6 calm, reflective, and supportive
disappointing) surprise. In many ways, this was the impetus for the research i my
parentsdé response to my disclosure in no way
oppositional reactiont o f eel that my deconversion was | e
acknowledge that my experience does not reflect all experiences.
In qualitative inquiry, trustworthiness and rigor also involves acknowledgement of the
opposite direction of subjective influence T namely, how the research process and, in
particular, interactions with study participants influences the researcher. Ponterotto (2005)
writesthat qualitative researchers Awil/l l' i kely keer
i mpact of the interview process on themld®l vesodo (
To this end, a number of my reflective journal entries explored the personal impact that
interactions and interviews with parents had; these excerpts also acknowledged how
personal and professional domains of the self are always intertwined in qualitative inquiry.
June 20, 2016
This participant®& authenticity was also reflected in her questioning of how she could
pray for me at the end of the interview. | was caught off-guard but | requested
wisdom to not react to my own children based on fear for their future and to not give
them the message thatt hey dondt rnhatd Sur @i s@peroi nted in t
was being prayed for, | did not feel awkward. | connected with ways in which | missed
my religious tradition and community. It was a moment of again wondering if | made
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an ill-advised, ignorant, self-absorbed, premature decision to leave religion in such a

categorical, explicit way.

This weekend, my nine year old daughter and | talked about my research and why |

had trouble going to church. | am inspired that she can maturely and successfully

identify as a Christian yet hold the exclusivist extremes of Christian theology at bay 1

a tension | was, embarrassingly, nevera bl e t o negotiate. What a m

this.

Reporting and the use of numbers

The reporting of study results is also a component of trustworthiness and rigor. For
gualitative research, the presentation of experiences, themes, and patterns using numerical
frequencies, however,c an be probl emati c. As discussed above
(Thorne, 2008, p. 156) in qualitative inquiry can involve over-attributing importance to a high
frequency of a theme or, conversely,over-at t r i buting the i mportance of
graphic i nst anc esee $andelowski 2001gm 234)p . 156

In the present study, the Findings and Discussion chapters utilize non-integral (e.g.,
ifewo, isomeod, fdeseripters aithednatio frequentiesringtéad of stating the
number of participants who noted a particular theme. As outlined below, this non-numerical
approach aligns with the methodology of the current study despite the important role the use
of numbers can have in qualitative research reporting. Maxwell (2010), for example, notes
that the use of numbers to state similarities and differences within a particular research
setting or group of participantscans upport @i stedydls génd@d.al i zabil i:
Similarly, the use of numbers in qualitative ing
(Sandelowski, Voils, & Knafl, 2009, p. 21). More generally, Neale, Miller, and West (2014)
suggest that the use of numbersfican i mprove the tr ansfpgirveency of
precision t,0o fsedmabelme ngastot erns in thetgataand eme
ii ncrease the meaning of k(@¥5f i ndings by providi
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Despite these advantages, the reporting of qualitative findings using raw numbers

can be problematic. On a philosophical level, it is argued that the use of numbers is more

commensur ate with representing fAvariables and corr

(Maxwell, 2010, p. 477). Methodologically, stating numerical frequencies can erroneously

infer a fAgreater generality for. the conclusions

In the present study, the semi-structured nature of the interview protocol was an

important factor in the decision not to report findings using numerical frequencies. The

fminimally structuredandopen-ended i nterviewing styleoryinften ut
gener al and in the present study in particular 0
wi || not be directly comparable with each other
Nealeet al . (2014) state, i éxactyaht samergueastiomsinghe has bee
same way, reporting or alluding to the frequency of a given response or emergent theme will
probably misrepresent the data, even within the

The use of numbers in qualitative data can, problematically, imply whether a theme
was fApresento or Aabsentod in a participantds acc
numerical statements of fApresentd or Aabsentodo ar
researcher-participant subjectivities:

Presenti n i nterview dat a, among other options, n

came up in discussion, (b) was directed to come up in discussion, (c) was seen by

the analyst between the lines, and (d) truly was a dimension of experience. Absent

may, amongother options, mean that Aito (a) did no

the analyst, (c) was forgotten as a factor by the participant, (d) was thought by the

participant to be so understood as to not require bringing it up, (e) was a factor, but

the participant di d not want to bring Aito up, (f) w

BN

conversation veeredawayf r om fi t O
(p- 217, emphases mine)
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The current study utilized a semi-structured interview style in which unique follow-up
guestions were posed to participants depending on the direction of the interview and specific
researcher-participant interactions requiring clarification or expansion. These methodological
subjectivities as well as the nature of the research phenomenon (as event, experience, and
process-oriented) informed the non-numerical reporting of frequencies in the following
chapters. The use of qualifiers suchformamgiemeflacy 6, fseverl
these reporting decisions; additionally, the absence of such qualifiers in the following
chapters (e.g., fpairgd imotpaeadsatde & cwistste di@al) | part
discussed a particular theme.
Ethics
In the present study, application and approval from the UBC Behavioural Research
Ethics Board as well as consultation with my supervisory committee as ethical issues arose
ensured adherence to formal ethical standards. Additionally, ethical practices such as
confirming initial and ongoing informed consent, freedom to withdraw, fairness and equity,
and the protection of data and identifying information were followed (Thorne, 2008, pp. 113-
115, 122, 136). More specifically, physical data was stored in a locked file cabinet and the
electronic data were stored on secure servers and password-protected devices.
Et hi cal adherence also included ¢tmugkoutder ati on
the interview process. The interview protocol was flexible enough to be delayed, to switch
topics, or be terminated. During a number of interviews, participants experienced a high level
of emotion related to the research topic. At this point, | expressed that the participant could
take his or her time, change subjects, or take a break from the interview process. In these
situations, all participants chose to continue the interview.
Several interview questions (e.g., questions regarding how a participant came to the
knowledgeof 't hei r c hinvbhedpsa rdteicc isp goion) Situatioessvberei
identifying information or details were present. Sensitivity in the reporting of responses to this
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guestion involved thematically reporting these dynamics without including individual or
region-specific details.
With these trustworthiness, rigor, and ethical considerations in mind, the following
chapter presentsthiss t udy 6 s Phriicipaht dengpgraphic information as well as
participants®dé scores on c ésapoldiscussed. Thjsusdalldawedt at i ve n

by anoutineofthemes from participantsé accounts .of an :
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CHAPTER 4: FINDINGS

Participant characteristics

The current study included 10 female and 11 male participants, which included four
married couples (who were interviewed individually and without their spouse being present).
Participants also completed a section of the demographic form asking about their child or
children that had | eft the familydés religious tr
children who had deconverted. (This number does not double-count children who were
discussed by both members of a married couple who participated in the study.) Six
participants gave accounts of 2 or moreusof theirtr
tradition. Of the 23 children discussed, 15 are male and 8 are female; children were currently
19-51 years of age, with an average age of 32 and a median age of 33. In terms of birth
order, 8 of these children are first born, 8 are youngest children in the family, and 6 are
mi ddle children. Though participantsd accounts n
had |l eft the familyds religious tradition, there
order and (current) ages of children that parents discussed.

Most study participants identified as theologically orthodox and institutionally-involved
evangelical, Protestant Christians, based on results of completed questionnaires of religious

belief and practice. In response to the open-ended quest i oHwow woilld you describe your

religious affiliation/denomination?0 , most participants identified a
or fAGhorlilsotwer 06 or identified a speciafafflatorevangel i
such as fABaptisto or AMennonite Brethrend. Ot her
such as fAevangelical Anabaptisto or fAevangelical

involvement in a church community and had considered themselves Christians for several
decades. Eight participants noted that they had been involved in a church

community/ congregation dall [their] | ifeo.
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As shown in Table 2, 19 of 21 participants reported regular religious service
attendance; 18 of 21 participants reported engagement in frequent, personal religious
practices. Nineteen of 21 participants reported high levels of assent to traditional Christian
theological tenets on measures of doctrinal orthodoxy. On the measure of religious
orientation, 17 participantss cor ed as fAintrinsico, noQapddrti ci pan
participants scored in the unclassified mid-r ange of t he measure. On the
orientation, 3 partici pahmitgh 6s,c 04 esdc carse di hiing htoh, e 9m
scal e, and 3 s (lwaparticipants eitfiel didwa@t complete the scale or did so in
a way that invalidated the total score.) On the measures of theological orthodoxy, 19
participants scor ed a s2 partcipants scoredlinithie mid-tadgeof r e mai ni n
the scale. As no participants scored in the lower range of either of these scales, categorizing

participants for comparative purposes (with qualitative data themes) could not be created.
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Table 2

Demographic characteristics

Participant  Gender Attendance®  Practice?  Intrinsic®  Extrinsic®  Quest® Orthodoxy?  Orthodoxy2°
(Scoring  (1-6) (1-6) (8-40) (6-30) (12-108) (-18t018) (12-108)
Range)

1 M 4 1-2 35 13 83 18 99
2 M 6 6 35 14 65 18 105
3 M 1 1 26 24 89 5 60
4 M 6 5 35 20 54 18 108
5 F 6 6 38 13 65 18 108
6 F 5 6 35 17 * 17 102
7 F 4 5-6 34 10 * 18 108
8 M 4 6 31 13 46 18 108
9 F 5 6 33 11 62 18 108
10 F 5 5 36 24 66 18 108
11 M 6 6 36 11 61 18 106
12 F 5 5 34 11 38 18 108
13 M 6 4 35 16 51 18 108
14 F 6 5 35 16 50 18 108
15 M 5 5 35 13 68 18 108
16 F 5 5 38 16 36 18 108
17 M 4 5 29 12 74 4 61
18 M 4 4 32 20 43 18 108
19 M 6 5 32 15 59 18 108
20 F 6 6 36 8 62 18 108
21 F 3 2 31 18 85 18 104

* Denotes an incomplete measure

a Arange of 1-3 and 4-6 denote low and high Attendance and Practice scores, respectively.

b Based on scale midpoints, an Intrinsic score between 24 and 40 and an Extrinsic score between 6 and 18 is
categorized as Intrinsic religious orientation; an Intrinsic score between 8 and 24 and an Extrinsic score between 18
and 30 is categorized as Extrinsic religious orientation.

cBased on scale quartiles, Quest scores between 84 and 1C
orientation while scores between 12 and 36 (bottom quart:.i
d Based on scale quartiles, Christian Orthodoxy scores between-18and-9 ( bott om quartile) were
orthodoxy whereas scores between 9 and 18 (top quartile)
¢ Based on scale quartiles, Doctrinal Orthodoxy scores between12and 36 (bottom quartile) w
orthodoxy while scores of 84 to 108 (top quartile) were
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Issues of homogeneity
The quantitative measures were originally incorporated into the study design as
potential ways of explaining variability in part
The | ow | evel of v ar i-repbris bf religipus affiliatignalengtio€ i pant sé se
institutional involvement as well as scores on religious measures (outlined in Findings
chapter, Table 2) is likely attributable, in part, to the convenience and adapted snowball
sampling approaches employed in this study. Though the presentst udy f ocused on pa
experiences of a chil doés manstreameeangslicah Rrotestané ci f i ¢ al
traditions, the administered measures of belief and practice were expected to reflect greater
variability of participant religiosity.
The unexpected results of the quantitative data may also suggest that subcultural-
specific measures may be necessary to capture religious belief and practice variability within
evangelical, Protestant traditions. All participants scored above the midpointof t he Aintr i n
orientation scale, for example, and only four participants scored above the midpoint of the
Afextrinsico scal e. sdvérdoft hegliager unhsi caedt ems may
with negative stigma for participants identifying with evangelical, Protestant traditions.
AExtrinsi co Iligotechechbecaude it lkelps meiio make friendsd  a npday
mainly to get relief and protectiondo, f or exampl e, contradict evange
believer 6s odssepanderiswd sélflegs ynotivation in the pursuance of an
authentic life of faith (Luhrmann, 2012). As such, these items may not be capturing
fextrinsicodod dynamics and approaches of an indivi
Additionally, Questi t ems s Gold wasndt very important to

ask questions about the meaningof myownlifeo0 may have been probl ematic

participants. On a 9 point Likert scale (Al1l0 bei
agreee)averhage participant score for f@Wways i tem w
importanto i n the margin. As al/l participants reporte
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and Christian identification, responses to this particular item may have reflected par ti ci pant
sense of God always having been i mportant in the
of the role of existential questions in matters of faith.

The consideration of wvariability of participe
child(ren)d6s genders was completed through examin
in the process of data analysis. This exploration, however, did not demonstrate variability
within themes. I n t he negativeor reactiordary cespdnsesdo , f mple, excerats
from 7 male and 4 female participants (referring to 7 sons and 4 daughters) comprised the
content of this code; by extension, 4 male and 6 female participants (referring to 6 sons and
4 daughters) were not determined to have explicitly discussed a negative or reactionary
response to their chil dés prdoessiogriniselatisnd pnextar phe ¢
from 4 male and 6 female (referring to 8 sons and 2 daughters) comprised the content of this
code; by extension, 8 male and 4 female participants (referring to 7 sons and 5 daughters)
were not determined to have explicitly discussed
isolation.

Thematic overview

Throughoutt hi s and the next chapter, the words f#fr
interchangeably in the presentation of participant account themes. Despite terminological
issues and distinctions (discussed above) in the social scientific study of religion, the
synonymous use of dAr el i gisefmdingsasackdowledgesiatdh 6 i n r epo
reflects participantsd | anguage in their account
was infrequently utilized by participants in reference to Christian belief and practice in
gener al or t o a c partitutho Iesteadepartcipants usediwords suchas
Afaitho, fAspiritual 6, and Ajourneyo to describe

practice. As such, the opening interview protocol question (discussed below) of firell me
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about the role of religion for you and your familyo was, after the seventh in
t oTellfime about the role of faith for you and your familyo .

As shown in Figure 1, the findings are presented in five sections. The first section
outlines ways that participants defined deconversion and the extent to which conversations,

observations, and/or assumptions informeda par ent 6 s d e f rfeligiouschange. of a c |

This section alsopresentsgener al characteri stiinanely,the parent so
differentiat i on bet ween Areligiono and Afaitho as well
in discussing a childds deconversion. Parent sb6 a

a chil dbds depar tdiscussedfinthe secondchsectioh. d lietexXploratisn of

attributional influences focuses on general cultural dynamics, child-specific considerations,

and how patrticipants described theirownrolei ifanyii n a c¢chil dés deconver si
section discusses part ireadtignatodndddncerns aboltthdir i ntr aper
childbés religimpacthamhge. c [imleddd sp adreecnat nsvde resxipoernr i e 1
their faith ¢ onamualsapteseldted. Thedfaunphsattior considers
participants®é understandings of their role and r
development, post-deconversion, and the extent to which p a r e petspedives have

changed over time. |In the fifth seopressienf, parents
authentic faith, interpretations of biblical texts and evangelical discourses related to

deconversion, and negotiation of competing faith and family values is explored. Throughout

this and the next chapter, verbatim words and excerpts from participant interviews will be

italicized.
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Figure 1

Overview of Findings chapter section

. “ What

happened?”:
Parents’ definitions

1 Definitive conversations

9 Institutional and moral narratives

1 Narratives of non- or alternative praxis
9 Other narrative characteristics

“Whoresponsi bl e?”:
Deconversion attributions

Distal factors

Cultural influences
Metaphysical influences
Church and Christian hypocrisy
Peer influences

f
f
f
f

Proximal factors

1 Biographical influences
T A childbds
1 Role of individuation

Parental factors
 Parental inconsistencies

1 Parental modeling
1 Family/parental stressors

di spositi

. “ Wh at

happened next ?

Reactions to deconversion

E R EEE ]

Intrapersonal reactions

Shock, hurt, and self-blame
|l mpact on par
Empathy for ¢
Fear for <chil
Loss of shared foundation
Concern that a

o - oD
® O O

Interpersonal responses

1 Negative/reactionary responses

1 Impact on parent-child relationship

1 Response of the faith community
“What now??”: Par ent

self and child

1T Parentsd change ove

1 Accepting a diminished role

1 Parents as divine representatives

1 Selective, prompted interactions

T A childés costturn at

.“"Why that response?”:

positioning of religion

i Tensions between religious belief and
practice

T Tensions between f a
dynamic nature

1 Tensionsbet ween Chri st
inclusive and exclusive nature

1 Tensions between values of family and

faith
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Participant interviews formally began with the
religion/faith for you and your family and, as you see fit, transition into your experience of the
changes i n religooustf ad htihl ddosur ney 0. Many participants f
their own religious upbringing, recounting details of their religious ancestry and influential events
that had shaped their own understanding of faith. Several participants discussed the religious
persecution faced by previous generations in European countries; some of these same
participants then d&aeangcrgirtaed ptalmeint sparn enmmti 6 at i on a
acculturation, noting familial stances on issues of public/higher education, adoption of modern
technology, and alcohol consumption, for example. A number of participants provided specific
details about their own religious upbringing and/or personal conversion experience, at times
referring to t heolégalgticocfanddmentabstd d mao culidhde yn i
characteristics that they themselves had distanced from in their own understanding of how
authentic faith was expressed. A few participants noted how one or both of their parents had
b e elessfiiaditonald i n their understanding of faith and ha
involvement in, as opposed to seclusion from, the wider culture.

Conversely, some participants offered few details of their religious heritage but rather
outlined how faith was an (if not the most) important family value and that they had raised their
child or children in close connection with a faith community. Despite offering minimal information
about their own religious heritage, most of these patrticipants clearly stated that the role of faith
had not been/was not a nominal affair in the life of their family.

AWe did all the wusual thi ntgSundagvze went t o ch
school, they went to youth group, we read Scripture in the home,
we prayed. o
-fourteenth participant

Similarly, participants often aftheifulrangedof t hat t heir
whatever the churchhadtooffer6c and t hat a childds religious chan
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fa lack of informationd. These parents also noted that their c
mi sunderstood Christian teachings and experiences
d e s p hatirg a Yery firm grasp on what they were taughto .
Following these various ways that participants situated their accounts, parents then
di scussed their experience of a childbds deconvers
focuses on what happened and how participants defheda chi | dés deconversion.
“What happened@®éfi RParieans of a child’s deconversi
A key component of the present study involved the investigation of how participants
described their experience and processofd et er mi ni ng t hat their child h;
religious tradition. As discussed above, the recruitment materials as well as the interview
protocol ut i lliezfetd tthhee fpahmialsyeb. sii Trheel léfigoi r admdidjiofBor a di t i on
were intentionally undefined as it was assumed that how parents understood these terms may
be important in their accounting of this phenomenon.Speci fi cally, for parent s,
deconversion understood in moral or cognitive terms, in relation to a behavioral expression (or
lack thereof), or in connection to other events or dynamics? What content or occurrences
informed these definitions? Did definitional <cont
parent s 6 odfsasumptioris about, and/or conversations with their child? Was a
childbébs deconversion under stgaoubllybvertheRve occurred
Most parentsodo definitions of a childds religio
conversations with their child in which deconversion was discussed in cognitive and declarative
terms.Def i niti ons of deconversion in parentsd account
relationship (or lack thereof) with the institutional church, enactment of evangelically value-
violating moral behaviour, and/orbyachild 6s i ndi f ferent posture toward
narratives of deconversion were problematic for some participants, as such definitions
precipitated questions about the necessity of evangelical praxis and behavioral expectations in
the expression of genuine faith commitment. For other parents, definitions of deconversion were
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offered tentatively and relied on observations that were difficult for parents to interpret. Several
participants noted that though their child had de
had not entirely rejected their faith i namely, core beliefs related to the existence of God or the
deity and salvific work of Christ. Al most excl usi
from faith as a gradual process.

“She actually saild: sbef®isniani wa¢ heosver sati ons

A childbés deconversion or rseusseddy particgpantsimange was
declarative, categorical, and cognitive terms, drawing from a particular interaction with or
disclosure from their child. Most of these initial conversations were described as emotionally
sincere and respectful on the part of their child and were not characterized as oppositional in
motivation or tone.
AfHe sat down in the | iving room with

and he told us that he no |l onger believ
-second participant
Parents6 accounts of these conversations included
would have a real and ongoing impact on their expression or cessation of religious belief and
practice. One participant noted that her son had said thatfi t h i going t shark a major
t r a n s anbthepparticipant shared that her child had expressed, fil 6ve chosen my ow
The timing and content of these conversations were described as calculated and intentional
disclosures in which a child was keenly aware of the import of their decision.
AHe said, oI know ités going to break your
-thirteenth participant

Despite parentsé accounts frequently recounting c
religious change, several participants did recall interactions with a more antagonistic or

combative tone.
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AiShe would say, o6l donét believe in (
I dondét believe in the Bible, I donot |
-eighteenth participant
For some participants, dedcanvesionaid notinvee cognitveg a chi | d6
decl arations of deconversion but was informed by
institutional church or departure from evangelical expectations regarding moral behaviour.
AChur ch i s -all,end-atl Hlestituteonal and moral narratives
Though many participantsé definitions of a chi
specific and definitive conversations, parents also recounted definitions involving institutionally
or morally-mediated understa ndi ngs of r el i gi oessationpofweekly sexviee. A c hi |
attendance or disregard for evangelical expectations of sexual behaviour were discussed as
i ndicators of a c.hrhough énast partcipantg affomed thecinhpartarge of
church attendance, parents often noted that church attendance alone did not necessarily equate

with genuine Christian fasithti Ogei paanicv@randoass m

cookieco, affirming the familiar evangbadhicaheéspeaser.
or context isnét necessarily indicative of oneobs
Similarly, parents discussed the difficulty in

lack of church attendance as the role, importance, and authority of the church had changed for
their childbés generati on ( and rtciparts alsd higidightedtfieor par e
importance of proper motivation for attending and the higher value of nurturing a personal
relationship with God. Parents also noted that though church attendance was a spiritual
fbarometero6 of sorts, declining church attendance in e
developmental or life-stage perspective, be expected.

AHeds in that age group wheBSendawmgéel f di dneé

-sixth participant
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Participantsd accounts of a childés deconversion

behaviour was an important or even crucial part of an authentic expression of faith.

Observations of a c hi-maifalssexsalabtisity, aruse ef explizi s e pr e
|l anguage informed how sever al parents defined the
explained howvalue-vi ol ati ng sexual behaviour was one indic

from the f ami lbyubts, faagiatihn ,t rtahdaitt itooni s was only a par
trajectory. For other participants, however, evangelically value-violating sexual behaviours (e.g.,
a son having a child out of wedlock, a daughter expressing same-sex attraction, orachil d 6 s
premarital or extra-mar i t al sexual relationship) were tied cl
change was defined.
ilt became known fairly early on that
had started sl eeping together and that was
-ninth participant
Just as weekly church attendance was often understood as negotiable and dynamic throughout
the life cycle and, thus, not exclusively indicative of authentic faith, several parents reflected on
the fact that evangelical stances toward moral behaviour were also not fixed over time.
AThey |l ive toget heod iwhitcthe i cshwar dh,g O6no
at least the church that | grew up with.
Christianity and the church have really ch
-seventh participant
In addition to how institutional or moral narratives ( pr obl emat i ¢ or ot her wi se)

deconversion,par ent sd def i ni ti omsoionff odrenteodn vbeyr sai ocnh iw edrdes

toward religion or expression of non-Christian spiritual practices.
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“I!'dondét hear anything: spart atbodratematitd sonada

praxis

A childbds |l ack of spiritual expression and/ or
alsoinformedpar ti ci pantsé definititoughaofcha |l didisl d&@as kdedo
alternative religious expression did not provide a conclusive definition of deconversion for many
parents. These narratives of praxis (ornon-pr axi s) included parentsdé obse
longer discussed spiritual matters, did not see religion as relevant, or had removed their Bible or
religious |literature from public view. Other pare
was at odds with traditional evangelical values, such as pursuing eastern spiritual practices or
dating a non-Christian.

il ' d | ablego sayahath leave a lot of recognizable signs
like overt statements, declarations, outbursts, whatever.
Therejust haven't been any. I't's just indi
-seventeenth participant

These parents acknowledged that there were some assumptionsi mpl i cit i n defining
deconver si o nindifenenceceGnenmrtioipdnt récounted that his daughter had
discarded her Bible in a fairly conspicuous manner. He discussed how this observation had led
him to question both what this meant for his daughter as well as why she had not disposed of it
more inconspicuously.

The diverse waysthatpar t i ci pants def i ne dwerereftettadinticdivs dec on
some definitions were based on unambiguous conversations while other definitions reflected
observations of more ambiguous religious and non-religious behaviour. As such, defining a
chil ddés r el i gdftenarsuncertaia, tegtativewmmosition. Fur t her ,ungersaine nt s 0
definitions of awearealsdirdodned by the aharacterizasian ofmc hi | d 6 s

deconversion as a gradual process.
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“It was just aslow slideaway” : Ot her deconversion narrative

I n participantsdé accounts of a faithd $poifbadtyor,el i gi o
an dgouriey0 wesreed umuch more frequently than fAreligiono
clarified that though their child had departed from traditional religious affiliation and practice, for
example, this was a qualitatively different act than a rejection of Christian faith.

ifiThey have |l eft the religious traditio
That is without a doubt, but they havenbo
-seventh participant

Leaving the f a mi réligiaustradition meant, for these parents, that a child had distanced
themselves from or rejected institutional expressions of faith (such as church attendance) but
not from cognitive assent of core theological tenets (related to the existence of God and the
deity and salvific work of Jesus Christ). For some participants, this distinction was again
informed through conversations in which a child had stated that they continued to assent to

Christian t heteppenl gy batkdt Hhaod @t her parents, concret

presence of a Bible or r el forgekampleswab equatedvdthaur e i n a
childbébs ongoing belief despite the cessation of ¢
markers.

Defining a childés deoao e previsidhiofdistoriaal cemexti nc |l ude d

regardingtheirc hi | d 6 s rcélainggieou Al most exclusively, partic
deconversion as a gradual p r slow slislesaywayd ,gradoakhbuill-g phr as
upo slowifaded , &enddftedislowlyd . One partici pant expressed tha
disci osure came as a shock, many years had el apsed |

from religion and his verbal declaration of deconversion.
AAnd it wasnodét wuntil he was in his forties t
0l 6ve been |lyiygat®. yobudahodot thealely believe
-twentieth participant
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Participants who presented their childés oftanaj ect ot
recounted a particularly influenti al or galvani zi

deconversion.

Alt came to a climax foroht mdowdemdthemalaae t h
sensetomet hat | 6m right and going to heaven and
wrong and goingtohel.l candét wrap my brain around tha

where the shifting beganfor hi m. 0
-third participant

Though these specific events or situations were presented as precipitous or galvanizing in

accounts of a childbdés deconversion, these experie
of a more gradual trajectory of theirc hi | d6s rel Paienssé@éhaageunts al so
the extent to which a childbdés deconversion was a
expression.

Summary

Manypar ent sd definiti ons overeaformddiby cdtégericat el i gi ous

conversations with their children while other parents described observations about their child
that were more difficult to interpret. Definition
expectations of institutional or moral behaviour were often problematic as parents observed that
the churchés (and, at times, their own) stance on
Several participantsst at ed t hat a child had departed from #fAr
fi f a.iAdulhabildrend s  dtargs &om faith were, almost exclusively, described as a gradual
process.

I n defining a c tparticigadtsfreqguentyocetoueds henyr chi | dos
previously intense and committed expression of faith; other parents, however, noted that their
child, often from an early age, had never exhibited an interest in matters of faith. These
attributional questions of why deconversion occurs in general and why it occurred for their child
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in particular were also consideredi n par ent sd& expletri ®micledsd ofr ealni qqidau
deconversion.
“Who is responsible?”: Attributions of deconver si
The present study explored participantsd under
and, thus, was responsi bl e pedificalyyp & hé dctan&ofdeconver
circumstances | eading up to and/werecossidegredoundi ng a
Additionally, and in light of prevalent evangelical discourses of parental responsibility to ensure
faith-keeping, how did parents position themselvesinachi | dd6s r el i gi ous change?
how did parents position their child in this phenomenon?
In this section,par ent s & p e ratiripiendl influensesintnhei r chi | doés
deconversion are presented along a continuum ranging from distal factors (general socio-
culturaldynamics) t o pr oxi mal factors (cl Radigpangs 6r el at ed t o
discussions of attributional factorsi n a c¢chi | dés deconver siexafteni ncl uded
reflecting both distal and proximal points along this continuum.
On the distal end of the continuum, parents spoke about the influence of cultural
secularization, the hypocrisy of the institutional church, and the spiritual battle between good
and evil; on the proximal end, parents recounted the role of personality, free will, and
individuation in their childés religious change t
parents reflected on their own r didcussedtheiniphceof r c hi |
their, at times, inconsistent modeling of Christian values as well as, for other parents, the
paradoxical consequences of having consistently modelled values of tolerance and critical
thinking. Participants also described child-spec i f i ¢ f act or s suchnataral t he r ol

disposition, unique biographical events, and rebellion or individuation.
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Distal attributional dynamics
“Youdbre going to get :swalltawad umfbweintces
On the distal end of the attributional spectrum, participants outlined external factors that
were influenti al i rParents distiis$ed thesroledoecaltaral seeutaszationn .
the loss of religious authority in contemporary society, cultural veneration of values of pluralism
and relativism, and/or secular post-secondary education. These parents often noted the
difficulty of upholding Christian values and belief in opposition to the individualistic values of the
dominant culture.
AYoung people in our somutueedipto | i ke my daug
thinking themselves as autonomous people
who are called upon to create their own
-second participant
In contrast to evangelical discourses related to the influence of secularization and secular
institutions, one participant expressed her disagreement with these sentiments. She explained
that though the timeline of her childbds religious
exposure to secular education was not a causal factor.
iWe do not want t o beaytobteerGhiistiads: of peopl e t h
6Do not | et your ki dls dgoon 6tto bsueyc utlhaart .sc hoo
You take your faithwithyoui i t 6 s portabl e.
I f you | ose it, you can | ose it here
-thirteenth participant
A childbds exposure to alter nawketherthnolgldpost-e ws or r el
secondary education or travel experiences i was discussed by several parents as a significant
fact or i n eligloesichange One pattidignt expressed that without the technological
advent of online interfaith chatrooms, his daughter would not have been exposed to ideas that
he felt were pivotal in her deconversion. Though the influence of secular values was often
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discussed in general terms, a number of participants explicatedthisc onf I i ct i n ter ms o
versus evilo or a cultural battle between divine
“This is spiritual warfare” : Met aphysi cal influences
An additional, evangelically-distinct deconversion influence was described in terms of
0 n g o ispirigyal warfareo bei ng played out in the wider cul tur
Christian families, and, ultimately, in the spiritual life of a child. For a few parents, this dynamic
went beyond non-descript forces of evil or secular values and was named ithe enemyo the 0
devild , Satano i
AiYou hear we have an enemy of our souls and
OWhy does it feel like the enemy is wi
-ninth participant

Several parents provided more specific details as to the influence of evil or spiritual warfare in a

childbébs religious change, i nc | uodinvolvgmeptinedcwtx t r amar i
associated activities. For one particitdhbyan whose
extra-mar i t al affair, the enemy was understood to tar

to undermine Christian marriage and family.
AfiThe enemy, the devil is going to attack ou
points. And usuradd yoft hsagxbwaliint t,heesapeci al ly
-fifth participant
Another parent recounted a number of occult-r el at ed events early in his s
suspected allowed the influence of evil to draw his son away from the faith. One event involved
adubiousst r anger making a dark prediction about the p
struggles; another event involved this participant discovering that his son, as a teenager, had
used a Ouija board at a friendbdbs house during a s
More often,h owever , par esafs 6medti aspchuysssii coanl infl uences
deconversion were described itemptatosos tsopweacidf i ¢ t er m
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evangelically value-violating sexual behaviour, substance use, or illegal activity. At times, these

dynami cs were understood as directly influencing a
influence of evil or temptation was presented as an indirect influence whereby temptation first

led to value-violating behaviour which thenledtoa ¢ h didgtadnécsi ng f r o mreligibus f ami | y
tradition.

“I'think he sees thefalsity” : The i nfluence of church and Chr

Parentsd accounts of attributional factors in
influence of secular culture and metaphysical forces yet also acknowledged dynamics within the
Christian subculture itself i namel y, t heir c¢hi | théchurcl and, atltirhes,#s o n me n t
leaders or adherents. These criticisms often involved ways that Christianity positioned itself in
relation to the wider culture as well as Christian leadersba nd member s6 i nabirl ity t
espoused ideals.

Participants discussed how a childés disillusi
Christianity, the failings of the church, and/ort he i nconsi stency between som
and practice was a significant influence in their
recounted their chil do sorimtdlefaftposturd thayChnstiabstandthe e e xc | u
church enacted towardnon-Chr i sti ans. For a few parents, their

directed towar d eimdlattgabstance ia inattersnwbssieneephistory, and

social justice.
AShe said, 6Why would | go alateedhg with a rel
and intolerance and things |like that"
-first participant
Other parents explained thatt hei r chi |l dés disillusionment relate

church was not fulfilling its mandate of compassion and grace or was connected to suspect

political agendas; addi ti onal | y,wer hlsoldiccteel at sy the churdh idid note s
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reflect values of love and compassion in how it treated and spoke about its pastors, members,
and non-adherents.
i He s aincongrhities between evangelicalism, on the one hand, and

Jesus on the other. This only created cynicism and caused more doubt

to arise in his mind. So the church has to b

-second participant

For many parents, their child had expressed frustration with the hypocrisy of Christians in a
general sense, not explicating specific situations or issues; for a few parents, however, the
hypocrisy of a pastor, parent or even grandparent
change. Some examples participants offered involved the impact of a divorce in the family, a
grandparentds prejudiced | anguage tuocewplined ot her pe
dismissal of a pastor. Most parents accepted or even empathized with theirchi | d 6 s
di sillusionment and did not defend the person or

criticism was directed at; one parent, however, noted that criticisms of Christian hypocrisy can

be unfair or suggest more about the individual expressing the critique than about Christianity

itself.
AiWhen somebody who is a Christian gets i n\
always challenges their faith. In many cases, they start blaming others
for losing their faith. 1t's either o6the
6l dkoendtthilds or thatoé. Of course, they dor
-nineteenth participant
Conversely, many participants did not offer Chris

a factor in deconversion. In contrast to the quotation above, one parent specifically expressed

how his daughter és deconyv e theadlddypoctisylmgoe dtudr yh adli d erem
influenced more by psycho-social factors such as mental health concerns and difficulties making

peer connections in the church throughout her adolescent and young adult years.
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“He was in with the wrong crowd” : Peer influences
A number of participants discussed the influential role that social transition had played in
a childdéds deconversion. A f gettingntothe irangoeowgba ragnt s ou
school or even in the c htheir chid@adoptiggadiffdremt vaduesodugt had | e
a s hypgocrisydoand fdisillusionmentd emg, at times, discussed as indirect deconversion factors,
some parents noted that peer influenceshadfirst | ed to a chil dés distanci |
church attendance before a moral or cognitive departure from faith.
AHIi s friends were not friends that were
and | think that really got him away completely from church.
ltwasaprocessofnot having any Christian friends o
-twentieth participant
Peer influences in a childodés deconversion were al
di sruption or transition in a childés |ifle. Sever
move from an established school and church youth group and the difficult time their child had
adjusting to an wunfamiliar envi r onfittngind. tlon a hreesve
school or church youth group had, indirectly, led to interacting with different peers which then
led to a distancing from Christian faith and practice.
The influential role ofac hi | d 6 s ir®ligious @pkridging and/or critical posture
toward faith tradition was also discussed by several participants. These parents expressed how
their childbés part,aeofdetigions&kiowledgepon Ienited Chridtidnc i s ms

experience had, over the years, drawnp a r t i cchildranmatvay ffom the Christian faith. In

addition to the discussion of these diverse,di st al factors in a childés de
accountsalsodescri bed various proximal factors in a chi
the role of a childés unique biography, natur al d
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Child-specific influences

Justasparents discussed deconversion factors | ar

(e.g., metaphysical and socio-cultural influences), participants also presented religious change
factors that were unique to their child. These discussions included the role of specific events in

t heir céasweélddas hli ihédenisdisposition toward religion.

“When his engagement broke up, that was it” : Bi ographical i nfl

Specific events 1 both related and unrelated to religion7 i n a [ifehwere dftérs

uence

described as having played aroleinac hi | d 6 s d eRarticipants discussedac hi | d d s

marital infidelity, engagement break-up, social isolation, legal consequences of criminal activity,

response to a |l oved oneds death, or deconpesion ence

factors.
AAfter his marri ageaswhenh&peobablpmade t hi nk
that decision that he was no longer going to embrace the faith
as we saw it.o
-first participant
Parents also reflected on how religion was perceived by their child as inadequate to respond to,
process, or resolve life transitions or stressors. Specifically, several parents provided examples
of situations in which family prayers to relieve financial stressors or health conditions were not

perceived by a child as efficacious.

AMy daughter thought, o6Well, God di

You prayed for Him to take care of you

-twelfth participant

Similarly, the influence of religionés ineffi

participants as related to a c Hespitedatclsildaltemn pr ayer s

t hat

seeking for evidenceof God6s exi stence or Christian truth.
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i He sMoin,dne night | got down on my knees and | prayed for
hours that God would show Himself. And
-thirteenth participant
Another participant describedhi s daughter 6s resolve to engage in
amidst making significant life changes. At the end of a prescribed period of time, she expressed
t haMy, pirayers doné6ét go past the cei bi ndglimontbd just f
chil ddés experi ence sevdral parntsingit ;erdd & hien d fnfpiacca ¢ yo,f t h e
religious experience(s) i whether pursued or not - in religious development and identity.
il dondt think theyove thavajusiwanchioredf t hose mome
it for them. In my opinion, that is a requirement that will anchor faith for
|l ife, that nobody can ever take away f|
-eighth participant

This particular participant recalled several events in her life i namely, being spared from
significant injury in an accident, witnessing the exorcism of an evil influence from a close friend,
and experiencing the presence of God in both private and corporate worship i that were crucial
to her solid and unwavering faith. Conversely, her children had not experienced any significant

moments of their own that would fanchorotheir faith.

For these participants,an at tri buti onal dynamic in their <ch
experiencesof r el i gionbés irrelevance or inefficacy in t
stress, illness, loss, and trauma. Parentsd accou
reflection on the influence of biographicale v e nt s i wecavesibnibluddsal so how a c|
natural disposition informed theird epar t ur e from the familyods religioc

“Sheds al ways been Tahef rienef Isupeinrciet oh a chil d’ s d

Participants descr i be datdrahdisposition ih theqr decomversidn a ¢ hi |
trajectory, recounting howac hi | d, often from a y o ucogtrarampe , had an
nature, was fiercely independent, or, alternatively, was easily influenced/led astray by others.
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For these parents, a c¢ h i-dtadding, indate diginteresthadl ed, o v er dritigme, t o a
away0 or departure from the familydés faith traditio
of a childbs disposition in general terms, noting
interest in matters of faith.
RnShe | eft before she ever started. She neve.l
fathers, s o t o speak. She could never get th
-tenth participant
Ot her participants discussed a foohtrarlarbéttgude, ort el | ect u
suspicious posture toward traditional systems and institutions. For most of these parents, these
long-standing traits were positioned as neutral; it was the direction in which dispositional traits
were focused that detfelramd  eadutac dimep.odd ver sus
ifiHe is a very deep thinker, heds philosophi
and he questions. So all that can be turned to the good
or it can go the other way, right. o
-twelfth participant
Participants frequently outlined specific ways thattheirc hi | dés | nhadledsto t i ve bent
exploration of secular ideas and authority, often through self-study, travel, or
experiencing/observing other expressions of faith. Parentsé accounts often r e
issues with the authority or authorship of the biblical text or difficulty reconciling religious belief
with scientific empiricism.
AHe was reading books that cast doubt on Sc
authorship of many of the books of the Bible, and raised questions about
whetherornotJesusreall y di d say all the things that
-second participant
Though the role of secular institutions or post-secondary education were discussed as

environments and/ or influences in a childés postu
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mostcommon f act or parents discussed was At he new at he
popular religious criticism most commonly associated with authors Sam Harris, Richard

Dawkins, and Christopher Hitchens (Fazzino, Borer, & Haqg, 2014; LeDrew, 2013). Other

cognitveunt enabi |l ity factors included parentsd account
suffering of the world with a loving God, the failed or inaccurate predictions of eschatological

(apocalyptic) theology, the young earth/creationist movement, or the perceived similarity

between world religions.

I n contrast to how parents outl i rhaddedwwarys i n wh
active (and often cognitive) trajectory away from
socially passivenat ure | ed to a drifting away from the f am
this passivity in the face of peer pressure, for example, was understood to be a function of a
childdéos weak character.or lack of individual reso

Al t hink lyfvantecto dtag id the cbuech or live a Christian
life, it would have taken quite a bit of backbone from him.
And he doesndét have backbone very mucl
He just |l ikes to go with the flow. 0
-twentieth participant
Though these participants highlighted the role of peer influences, some parents distinguished
bet ween these factors simply corresponding to the

being facilitated by a non-Christian spouse, acquaintance, or friend. Conversely, several parents

explainedhow t heir childds contrary postiureligoutoowar d peer
otherwise i was a significant factorintheirc hi | déds deconversi on.

“He was always a little bit rebellious” : The rol e of individuati on
Achi | dds i n g uongdridninatueeodftesn manifested itself through the need to rebel,

individuat e fleammhingsdhe rardivayo. oWhiil e some participant

¢ h i Fcanfrasianobent as taking the form of being respectfully curious, other parents noted that
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their child took a fcontrariandstance toward life in general and religion in particular. Participants

who noted the role of rebell i ontionedithisadynanticini dds r el i
developmentaltermsi namel vy, t hat departure from the family®d
expected consequence of their childés stage of 1

nWe were butting heads on so many diffe
when he chose not to attend church anymore. That's just another part of
that age of where they are exploring theirownlives-a | ot of rebellion. 0
-fifteenth participant
Though deconversion-as-rebellion is a familiar religious change discourse within evangelical,
Protestant traditions, several parents provided specific counter-points to these narratives.
Al think it wild.l be interesting to see ot h
because the outright rebellious, 61 hate my
switchimy experience was nhot that. o
-ninth participant
In several participantsbaccounts,re bel | i on narratives involved not o
church but also included a childbds adoption of go
home, and substance abuse, for example.Par e nt s who di scussed their chi
stemmi ng f r oaontrarianmatypeddr tof t @ ninoted that this trajec
childbés eventual return t o fbindacteptanceé asvanakf pace
pathway t owmearkd nfiy onebs dai Fdr omkdse opwar ti ci pants, th
eventual return to a more internally-motivated expression of faith informed how these parents
first reacted, processed, and responded to a chil
In addition to the diverse distal and proximal factors participants discussed in accounts

ofachil débs deconversion, parents also reflected on

themselves as influenti al or , f orrergsbaoteunts cul pabl e
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explored the influence of both their inconsistency and consistency in modeling Christian values.

Sever al parents also discussed the role that f ami

The influence of parents and family
“l 6 wried to live the Christian life” : Parent al i nconsistencies

Participants referred to ways that their initial, and, for some, ongoing reactions to a

childdéds deconversion included consideration of th
reflected on the faith-keeping consequences oftheiri nabi | ity t o cowhstisst ent | vy
being declared from the pulpito , b eerfectbe pfar ent, model a healthy Chr
encourage a childds church or youhorheprcticessgf at t enda

praying before meals.
iwWwhenever you get uUup close to a perso
and my son and | were very close T you see some of the
inconsistencies. So | think that had a factor to pl e
-second participant
A few parents described how their own expression of authentic faith and modeling of Christian
val ues, at one ti me

, ldgaisind e dundamieatadlismioh e Theoallgm d fh efs e

parents expressed that they now understood their faith in less behavioural or theologically-rigid

terms, they noted the impact of this on their chil
presented in terms of @Ainconsistency i< modeling
intentioned yet, in retrospect, misguided and detrimental influenceinthei r chi | dds own

relationship to religion.

iThat kind of a |l egalistic approach t
had a radically different effect on hel

-fifteenth participant
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A direct vahmhypoarisyboh hefmet hdi Bcussed above) involved

di scussions of how their spous e 0 sthan-laudatorygpdstaré ent ch

toward religion had beemnmecenversomf | uence in their <c¢h
fiThe kids were 1|ike, OWel I , i f Dad is no
we're not going to churcho. o

-eighteenth participant
For a number of these parents, ongoing guilt, regret, and feelings of failure were connected to
these recounted inconsistencies; for other participants, however, inconsistencies were not
portrayed as significant attributional factorsi n a chi | d 6 s S$eeelaipgriicipamts change.
stated that a childbés deconversion |ikely would h

or did not do. Along these lines, parents also reflected on ways that their consistent modeling of

Christian values had, paradoxically, influenced t
tradition.
“I' want them to question. I just diPhrerdgad want t |
modeling

Christian values that parents modeled in the family i namely, inclusivity, non-

discrimination, open-mindedness, tolerance, critical thinking, unconditional love, and intellectual
autonomy - paradoxically turned out, attimes,t o be i nfl uenti al in their <c¢h
Despite this unintended consequence, a few of these participants unapologetically stated their
intentional role in modeling and teaching these values.

Al 6ve tried to teach vadiserenpatienramdund i ncl usi ol

being open-minded and so those things got put in to them
and so they exercise those values. 0

-third participant
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One participant reflected on the fact that though he modeled and upheld the value of critical

thinking, he did not want or intend this to be directed toward foundational matters of faith such

as the deity of Jesus Christ and the exclusive nature of salvation.

all <critical thinkers but they

AMy kids are

things | want them to be critically thinking about!

It goes into the &6dsacredb6. o

-seventh participant
Though several participants discussed the influence of modeling values of autonomy
and critical thinking, only one parent explicitly verbalized the perceived inconsistency between

hi nking and t hdedsiobmitmg di sappo

tradition.

model ing critical t

he familyds faith

embrace t
and to be

AfWe taught her to be her own self

makes these decisions. How can you then be upset at that
because shebds expressing who she is.
-first participant

as an unintended conse

Thisthemeofachi | dés deconversi on

Christian values was also discussed by one participant in terms of the warmth and unconditional

acceptance that were modeled in the home.
enoug

hi m tbmake hischpices,onf i dent

ABut iités al so
rejected in

the f

knowing he wonoét be

Which is kind of counter-active, | guess.o
-fourteenth participant
For this participant, her decision as a parent to consistently model Christian values of
unconditional love and acceptance gave her son, paradoxically, the confidence to leave the

Christian faith. For another participant, his position of Christian leadership i involving both
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public profile and s ucc e siae-wasdisGussed as afacoiimhisd0 or pr o
child being specifically targeted in the larger spiritual battle between forces of good and evil.
il think that our children, when weodre i1
are more prone to be attacked than other children
because t heyére the children of | eaders.
I mean why would Satan not want to totall
-fifth participant
Once again, thisdynamicisan i ndirect attributional factor
was understood to have led to a child being a target of spiritual attack; forces of evil or
temptation then influencedhisc hi | dés departure from the familyds
particular attributional process is by no means r
accounts yetitreflectsthe di ver si ty easperiencesii haimely, thah parergad
inconsistency and consistency were bothunder st ood as influenti al i n a
deconversion.
“Youdre exhaust’ed,Payroeun tkanio/w ami | i al stressors
Family conflict, disruption, and general family stressors were also discussed by several
participants as impacting a childés deconversion.
influence of their own (in)consistency of enacting Christian values, most familial stressors
involved parentsd considerations of-lifelimbalandcehei r di v
exhaustion, or inability to adequaftéugnaedeadchol
deconversion. For one participant, financial and health concerns inhibited her ability to

adequately portray to her children the importance of religious belief and practice.
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AiSo youbre on this track of &édoing your bes

exhaustedand you canodét quite figure it out
It started feeling shocking to me
that my kids wouldndét know how much | I o
-tenth participant

Other parents reflected on regrets related to how they had approached relational conflict with

their child regarding matters of faith. These participants explained that it had been a mistake to

relax their stance on the house rules (e.g., praying before meals or church attendance) for the

sake of relational har mony as this wdesonwersion. under s

One participantexpresse d t hat hi s regr et wa stallbleWuw angway!d® n of s €

and so there would have been nothing to lose by risking increased parent-child conflict in his

childrenbés adolescent years.
Summary
In exploring the dynamics and events thatledtoac hi | dés deconversion, pa

discussed a diversity of attributional factors, ranging from general socio-cultural forces of

secul arization and the influence of spiritual war
and biography was understoodashavi ng i mpacted a c¢ hRatetsheflectece| i gi 0 U ¢
on their own role in a childdés departure from the

values were upheld in the home. Parents also described ways that both consistency and
inconsistency of modeling Christian values had |l ed to a
religious tradition. Almost exclusively, parents did not cite one factor i either distal or proximal i
in accounting for a chil dbds dec amicsandteimfluentblut r at h
interplay between them.

Parents6 accounts of attributional factors in
di scussi on od{tandingdisconhettidrsfrorh ar npgpositional posture toward the
fami | yoés f ahese bbservatiand, hdweverndid not preclude parents from experiencing
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a wide range of emotions T including shock and surprise-c onnect ed to their chil
The next section presents the various ways that parents recounted their initial responses i both
intrapersonally and to theirchildit o a c¢chi |l dés deconversion as well
what informed these initial reactions.
“What happened next ?”: Redamdedonversiegn and responses

In addition to exploring ways that participantsd ef i ned a chil dés deconver

parents attributed to this phenomenon, the present study focused on how parents described

both their internal reaction and initial i nteract
avarietyofemotons, concerns, and values connected to the
change. The impact of a chil do s-childdgnamiosbut,®i on not

several participants, precipitated a process of challenging their own beliefs while, at times,
negotiating an often negative or unsupportive response from their faith community.
Intrapersonal reactions

While some patrticipants did not recount specific, initial reactions, others told of highly
charged emotional r egopsccimange. Onetparticipantexpliedsetibes r e | i

ongoing concerns with her ¢ harobsessiondhat never kavdse r o wn

my mindd . A nparertt explainedt hat the unforeseen news of his d
had precipitated symptoms of depression where he had, for a period oft i me , ddoiigf i cul t y f
anywhere or seeing anybodyo . For these parents, a childés spiri

were often stated as thenestimportantttingoe. concern and

Al was a whetehwoulpevan saly - to my husband or to myself -
6l would die for my son if that would mean
faitho. But then only |l ater to realize that

So that was part of that journey. 0

-sixteenth participant
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Other parents, however, did not describe their experience in negative or highly emotive terms,
acknowledging evangelical faith-k e e pi ng and fdAparent al cul pabilityo
their own religious change or questioning of these discourses had informed a different
response.
i | dondét have the same evangelical ur gen
about oO6goturt @ahrididgsgenyado be people of faitdt
I dondét have that same urgency that | probab
-seventeenth participant
Despite the diversity in partsioi paohsdddetdersbnye
parents expressed feeling shocked, surprised, hurt, angry, guilty, and/or confused upon learning
of their childés decision.
“I felt really blind-sided” : The shock of a child’s deconvers
The disclosure of aftentontradictedsp adreecnotnsvée raghasounmpt i on s
their child was, up until that point, adhering to traditional Christian belief and practice. Some
parents described their childbés previous religiou
the life of the church, private pursuance of spiritual disciplines, public baptism, Bible school
enrolment, formal ministry roles as pastors or youth leaders, and/or vibrant evangelistic or
missionary efforts.
AiThis was a shock to me. I n his teenage Yy
very intense commitment to being a Christian, to following Christ,
to be a part of the evangelical cCommu
-second participant
This experience of shock or surprise was often tied to ways that participants noted, often early
in their account, that their child had been provided with a comprehensive knowledge about and

connection to the faith. One participant expressed that amidst all the things he worried about as
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a parent and the worst-case scenarios he imagined, the thought that his daughter would leave
the faith had never crossed his mind.
AfiHow does a person go from having a faith tc
cansee,absol utely not havifrnogunodreed? 0l 6 m just d
-ninth participant
For this participant, his diisvoivadmnotarly bdingsaughtaught er 6
off-guard, but incredulity that an individual - with a seemingly solid faith - could categorically
arrive at a place of not having faith.
“/d sort of say 7"l: wRasr @ntsa’ppeoXx mdreidences of hur
A response of hurt, disappointment, and even anger, for a number of parents, stemmed
from the fact that modeling a healthy marriage, consistently enacting/teaching Christian values,
ensuring a secure, stable and loving home, and/or nurturing a healthy parent-child relationship
had not been enough to ensure successful faith transmission.
Al felt | ike saying, O0You think what we be
All the work we did loving you?
Youdre kind enough to tell people you have
butwheredoyouthi nk t hat <cébame from?! 6
-thirteenth participant
Similarly, a c¢chil doé perceivedas disregardsdr thenChnigtiais foundattore n
and motivation which had sustained the stable and nurturing family that a parent had provided
and that a child had benefitted from. Parents discussed the difficulty in now having to consider
that something soessentialit o bot h a parent 6s & wabbdnbrejected. f ami | y o
I n this sense, a chil dbds deconvelbysnumberoias, initia

participants.
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Ailt's hard for me to feel that something t
to me for all my life is of no consequence.
It has to be of some consequence. 0
-seventeenth participant
This sense of hurt and disappointme nt at a c¢chil ddés rejection of the
expressed, by one participant, as a disrespectful and inconsiderate act that necessitated
forgiveness.
AWhen you go through a traumatic experie
thereisalotof hurtonthepar ent sé si de
and we had to forgive her for what she did to us as parents.
We felt mistreated in a sense. 0
-nineteenth participant
In contrast to how these parents experienced surprise, hurt, disappointment, and even offense
at their c¢hi l,cohesparttipante descebedsaiditfienent reaction. One participant
acknowl edged that though he wasndét sure mthat ot he
comingwithasobstoryd about his disappoiacknomedged andittedn hi s c hi

countered evangelical discourses which he felt relied on an expectation of dismay and

opposition.

Altdés | i ke, o6oh yah, ités all wus parents whc
the faith and webre so disappointed in tha
andl dondét know how t -disappeiatroentt t o my own non

Then | question, O0Am | fwrong feeling t he

-first participant
As much as this participant was aware of evangelically-expected responses to deconversion as
well as his own experiencewhichdeparted from this expectation, hi

deconversion was characterized by internal conflict and questioning of the correctness of his
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experience.

“Did | do something wrong?” :  ®eaimihation, blame, and regret

Participantsdes cr i bed i niti al responses to a chil dobs
self-blame, feelings of failure, and examination of what they could have done differently. These
experiences often involved identifyingi ndi cat or s or Kk e yfaithjourneytwherees i n a
a parent, in retrospect, could have intervened. For some parents, these reflections were
expressed as general regrets; for others, accounts included questions about adequate time
spent with their children, how attentive they were as parents, if they had prayed enough, or how
intentional they had been in the initiation of spiritual conversations.

AYou feel you failed: OHave | spent enouc
Have | been observant enough?
Was there anything | could have done to preventthi s & 6
-nineteenth participant

Even participants who questioned aspects of evangelical fparental culpabilityddiscourses often
recounted an initial process of questioning past parenting decisions and approaches. Parents
expressed that this was a short-lived chapter in their story as they soon determined that
retrospective analysis was not a productive exercise; a few parents, however, reflected on the
continued guilt they lived with for failing to ensurea ¢ h i | #e@ping. Thisisénse of failure
also led several participants to question components of their own understanding of faith.

“My kids arerockingmyworld” : | mpact on parents’ own faith

A chil dbs deconversion precipit ateffattivehéss f i cul t
of faith for a number of participants, several of whom described this part of their experience as a
ftest of faithii  epiritudl crisiso .

AWe went into a bit ofilakepibonintualf owmnuirsiks de!
has gi ven upwearesstllfbraken-rhebar tAend about it . 0

-thirteenth participant
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For these parents, a childés departure from the f
rejection or offense but also precipitmbneydf di ffic
the Christian faith was not compelling or efficac
what then was its value?
AnAt the beginning of this journey, | told Gc
worthcontinuing i f my dawghkeatWwayj isbmgobtng t
-ninth participant
More specifically, a childés religious change was
precipitating reflection about key aspects of faith such as biblical literalism and requirements for
salvation. This questioning of foundational components of evangelical theology was not
di s cus sprigial ¢risisOAit er ms but was expressed in terms of
that was necessary to experience authentic faith.
AHeb6s chall enged me nlitedally,tmaybe,inatkee ever yt hing
Bi bl e. I think thatoés stretched my faith i
which scared me a |ittle at first. o
-twenty-first participant
Similarly, a number of participant s descri bed how a childdés religiou
parents to differentiate between non-negotiable and secondary (or culturally-conditioned)

components of authentic faith. ~F o r s otesteof faithoh iisncAd uded questions and

their own religious belief and practicefattand infor
journey.
“He thought long and hard about how to best tell us” : Empat hy for child’ .
struggle
I nitial reactidec®snverai omi i@l uded parentsd ac

difficult the religious change process had been for their child. One participant expressed that
preceding any other emotion or reaction to her so
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son had been, for many years, silently determining how to tell his family about no longer
assenting to the Christian faith.
il was sad for him and coul dnodét believe tha

unable to talk to us and he'd been like this since he was in highscho o | . 0

-twentieth participant

Parentsé empathy for their child was also connect
about religious c¢hangaeanguisho wrbsilingd 6 s headbedks i iemce of A
deciding to discuss their deconversion with their parent was acknowledged by several
participants. A few participantsal so di scl osed that empathy with thi

i nformed by par ent s 0depaviure frbn aspgedcts ofirtstitutiomad anevi t h o r

individual expressions of Christianity.

AShe said, o6Well, | dondét believe in heaven
thinking, 6 | know how you feel d because | 6ve ques
|l 6m actwually grappling with some of those

-first participant

ATher e 6 ghings | dgred witlohim on in terms of some of the
inauthenticval ues or statements of people who ide
-twenty-first participant
Participantsd empathy regarding theneasessailfi | dés r el
equate with a lack of parental concern about their childd s d e.®lmsst withrout exception,
participantsout | i ned speci fi c i s s uedesonverhiagnynclhdagicongertsh t hei r
for a childodés eternal salvation, § foraneaninghamdi r chil d

wellbeing, and/or regarding the loss of a common faith identity.
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“I!'donét know what' s going "t:o Fheaaprpegnrt oa hcihsi | edt’ e
security
Parennsbi al r e a c teligious shangeowera informdd bydsidesific concerns
relating to the consequences of deconversion. As deconversion had potentially compromised a
¢ h i ktdrdalksalvation, many participants discussed considerations related to salvation and the
afterife. A number of parents described the issue of a
significant and difficult component of their experience.

Alnitially | had this fear about &éoh m

if he died tomorrow, hedés not going to ¢
Youknow,because you have to believe in God to
-sixth participant

Some participants understood their childds deconyv

exclusion from salvation. One participant, referring to a particular biblical passage, cited that fit

is given unto man once to die and after that, the judgementd . Anot her parent expre
daught egoiwag tihoward her own death one day. And she
thrown it awayo . Ot her parent s, howevhee , e xwtearet |tes switiea i ati

deconversion negated a previous conversion.
Al think my biggest thing is sadness bece
what's going to happen to his eternal
-twentieth participant
Though deconversion was, at times, understood to enact (or potentially enact) a state of divine
judgement and excl usi @gaar d mtoamd Goarcse e sehawet, t heir
destiny were discussed in terms of isolation from family versus the traditional or orthodox

evangelical definition of hell as divine punishment or separation.
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AAs a parent, I dondét think there is anyt't
heartbreaking than the possibility of
6what i f we aren'tdo together for etern

-eighteenth participant

AAt the end of t h ewahtoyrfamily fo beerrthet hi s 1 i fe, yo
same Ophdced, the concern is aloways, OWhat |
-twenty-first participant
The issue of ar igtilly &nd, fossorsegparants, toveraime - was also informed
by the interpretation of specific biblical texts related to eternal security. One parent expressed
that the theology of eternal security was not something she focussed on as some biblical texts
af firmed tdaledtbytbeHely Spisto Aiupon sal vati oseewtoimple ot her
that you can lose your salvationo . Ot her parents, howevedme, af fir med
irreversible act that ensured an iusudlystataiwithl 6s et e
a measure of hesitancy or uncertainty.
A Our ki rasle chnamitreents and their names are written
in the Lamb's Book of Life and we cling to that and just trust that one day
there will be an awakening. They did make that commitment
when they were young but there is that little bitof i 61 sur e hope so06. 0
-eighteenth participant

This diversity in the interpretation of Aeternal
that some patrticipants received from Christian peers. One participant recounted, in the context
of a small group meeting, other Christt ans® per spectives that his daugt
secure, based on the doctrine of eternal security. This study participant could not fully accept
thisassurancei n | i ght of his concerns abouhequestiocnofdaught er
whether or not she had ever made an authentic, Christian commitment.
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AThey say, O6Well, youdre saved once, saved
6Yah, | dondét know if | can.o6bWascosnfeort abl e w
saveld?dondét know about thknew t heol ogy of th
sheds not in harmony with the Lord rig
-thirteenth participant
A smal l number of participants expressed that i ss
parent al nor her meneuti cal concerns as they had g
deconversion, the existence of an afterlife or concluded that heaven and hell were not literal
places or destinations of eternal punishment or reward.
Al really dondét think about heaven and hel
what they mean anyway. If thereisaheaven, it's on earth, in m
-seventeenth participant
For the few participants who questioned or contested mainstream evangelical doctrines of
salvation, this was rarely portrayed as a clear rejection of a theological tenet but as a conclusion
informed by the study of Christian history, hermeneutics, and other Christian denominational
understandings of salvation.J ust as many participants described t

salvation and the potential eternal separation from family, several parents expressed feelings of

|l oss related to how a chil doés dfaith contmutyranad on di srup
commonality.
“There isnodét that commohodbeldofefshamged hfeaundat i
Participants often discussedhowa chi | d 6 s nd e a ®masegardsoi@o fo r

relational divide between a parent and child. These parents explained how the loss of common

and accepted beliefs meant that there were now certain parts of their life and faith journey that

they could no longer share with their child. For several participantswh ose chi |l dés deconyv
was more recent, questions and confusion about how to find common ground with their child

were often acknowl edged. I'n addition to participa
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experiences of loss alsoinvolvedway s t hat a childés deconversion di
intergenerational religious continuity.
iOne of the things that is very painful to
away from the church, he takes his wife an
-second participant
For one patrticipant, this issue was informed by specific evangelical discourses and biblical texts

which position a husband as fihead of the homeo an

i mmedi ate familydéds fait hhepama.cti ces, within and ou
AfiHedés not just the spiritual .l eader but he
So when he walked away, they foll owed,

-twelfth participant
A chil dbés deconversion, in this sense, was not on
commonality but as a disruptionofa p a r relationéhjppwithac hi | dés spouse and ch
The loss of intergenerational faith continuity and, possibly,f a mi | y metemd salvadian
was often connected to a concern that children and grandchildren were now unable to connect
to sources of divine meaning, wholeness, and psychological wellbeing.

“I'/0'')dondt know how peopl’: c@anndeavre htwhladh o st “ Gdo & s

out”
Connected to parentso6é | oss of faith commonali't
di scussed their concerns that a childobés rejection

exclusive truth and resources that the Christian faith enabled. Parents expressed concerns
related to their childodés ability to |Iive a meanin
now that they had rejected the Christian faith. In describing this concern, parents frequently

stated thatth e i r ¢ hmidsidg owa.s A
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ifiAs parents, the biggest thing of all i s
miss out on the real valwues of |ife. And
-sixteenth participant
This theme was often tied t dtharchido faelywcorhecttsoe nse t ha
enact values of love, compassion, or forgiveness was also inhibited. For these participants, a
childbébs deconversion was speoalde resttadiodo rarse ¢ toir amg oti o gd i
access, perspectives, and resources that enable true and authentic meaning, purpose and
participation in life.
AAnd to think that one of your children is
that doesn't really have any overall purpose to ité .
As Christians we have an extra perspective -
Christians can be full participators in life because
we see that everything has a purpose.
-nineteenth participant
Concer ns ab oincomplateneskoi | ocisSisgoitdo wer e al so expl ained ¢t
specific, pragmatic examples. While expressingh er pri de for her sonbs cari
people around him and commending how he approached his role and responsibility as a father
and husband, one participant stated that, without
fullness of these relationships was inhibited and incomplete.
il believe he would be a happier, better pet
lifei | think hedéd be a better husband, heod
-thirteenth participant
Additionally, several parents expressed the fear that their child would now not be able to
adequately cope with |lifebs relational stressors
this was discussed through the |l ens of sconcern fo
however, their concern was informed by their difficulty conceptualizing how unbelievers i
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disconnected from divine meaning and resources-c ope wi t h | i febs travail s eé
il dondt wunderstand how people who have no
through life when the turmoilandt he tragedies do start happe
-sixth participant
Similarly, anumberofpar ent s expressed concern that their <ch
be more susceptible to conflict or even divorce without access to divine resources to provide
meaning and tools for communication and conflict resolution. In contrast to these concerns in

many parti ci pathetparéntsquestiamedn f st heir chil ddés religiou

fact, preclude them from experiencing a purposeful, complete, and happy life.

AiThereds nothing | camecwiatyi sihz2dsalbbowt nlger
and responding to people around her. Shebs
and she makes |ife better for herself and o
called us to do. So why do we criticize somebody| i ke her so much??9d

-first participant

Parents described diverse initial reactions to
hurt, self-blame, and empathy. Concerns about how to now connect with their child and whether
or not intergenerational faith transmission would continue were also discussed. Concern and,
for some parents, questions about a childbés etern
apart from faith also characterized participantsd
were described, parentsd accounts also included a wide range ¢
child.
Interpersonal responses

Parents outlined negative, reactionary, argumentative, and persuasive initial interactions
with their child as well as, for some parents, open and accepting initial responses. Regardless of
how participants characterized these initial responses, parents affirmed ways that a healthy
parent-child relationship was being maintained amidst religious differences.
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“I'/'r'said, OWebé¢ kioddigmdg Meegadt i ve/ reactionary res

Often stemming from parentsO6 experience of sho
their religious change, several participants recounted negative or reactionary responses to their
child. These parents explained that part of the difficulty of these initial exchanges was
attributable to their child having determined the timing of the conversation; parents, on the other
hand, were not given time to process this news and felt unprepared to respond to their child in a
balanced or appropriate fashion.

AfWhen she talked to me, I would actually
My reaction would be harsh and | knew it wa
-seventh participant
Parents often characterized their initial responses as leading to argumentative and emotionally-
charged interactions. These exchanges took the form of providing theological proofs for the
Christian faith or arguments against agnosticism, intended to persuade a child to reconsider
their decision. One participant appealed to both her trustworthiness as a parent as well as the
authenticity of her own Christian experience in an attempt to persuade her daughter to return to
the faith.
AAnd | said, o6Listen, I &m your mother. You
things are true: God exists. Jesus exists. He is God incarnate.
You can believe mebd. 0
-sixth participant

Despite the number of participants who recounted initial negative and/or argumentative
responses to their childbés deconvermeractions most of
intended to persuade were short lived and quickly determined to be ineffective. Participants
affirmed that, amidst difficult interactions about parent-child religious differences, the parent-

child relationship had been maintained.
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“I''t 6 s bputlsstenirg to each other” : | mpact -child remtonship t
Participants i often early in the interview processi st at ed t hat their chil d
had not led to a deterioration of parent-child communication or an estranged relationship even in
l ight of several parentsé accounts of initially n
parents, difficult conversations and an honest expression of categorically different perspectives
on faith were understood as indicative of a healthy parent-child relationship.
ifiHer decision to |ive the way she does has
with our immediate family andithas never caused any division
-first participant
Statements of undisrupted parent-child relationships were often followed by the
acknowledgement of evangelical discourses reinforcing expectations that a devout Christian
parent would distance themselves from their child, interact with them conditionally, or minimize
communication in order not to be seen as condoning a sinful lifestyle.
il know ol der parents who have completely ¢
theydve made choi ces o udbslutdyeknowihg t hei r f ai t h.
from the very beginning of this journey t6F
-ninth participant
Anot her parti ci pantshuhiingdc udsissecdo throswe st hweesree fider i ved f
misinterpreted biblical passages which failed to consider biblical values such as being a witness

in the world and the importance of relationship in modeling truth to unbelievers.
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AThe idea that o6if somebody is of the worl d,
t o t domen &rom the Bible, but is misunderstood.

It says over and over again that, O6you are
but you are to be in t haveawinfluenck@dra How el se ¢
relationshipwi t h somebody? Just because they donodt

you do, it's wrong to cut them off because
Christ wants us to be a witness in the
-sixteenth participant
Ot her parents di sluonnge dilbacw utrtseesse wiere di sproporti
bi blical texts outlining a churchOos FRbittesei plinary
parents,an appropriate responsé atdo ta «aleislednbd ed e€€chan wd rd
in the parable of thdiprodigalsond or i nt e rtleeevomaocaght iv adulteryoi, f or
example. As such, a child was gtrangerop o sihtuiso meedqud s i an
posture of forgiveness and unconditional love.
AAnd | said t o draatyowddferentlyéhsvieve waull | n o't
treat strangers because | think that would be very dishonouring and
di sr es pectWewllllive aut tli& wadués.that God has given us.
Even with our own children. Especially wit
-fifth participant
Thoughpartici pants affirmed that arelaidnal Hivisivenessl@ conv er s
number of parents did express that parent-child communication had become strained or that the
topic of religious differences was a difficult one to initiate with their child.
il feel that he is so antagonistic. And if
Christianity, it almost seems |ike heods

-twentieth participant
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A few parents expressed that this tension had reached a point where they had decided to no
longerbringupc onver sations involving r etoavgidtberiskofr a c¢chi |l
fstraining relationshipso . Despite communication being compr omi
longer discuss religion, these participants outlined ways that relationship was maintained.
ABut we have to | et him know that he's welc
our family is involved in and that we'l |l |
-twentieth participant
Amidst parent-child religious differences and some part i ¢ i ganfticted dicision to no longer
bring up conversations about religion, many parents expressed that there had not been a
significant change in the way that they related to their son or daughter. These parents explained
how a healthy parent-child relationship and open communication were reinforced through ways
that their child continued to exhi,foiekampleeEBvgnect f or
children who were unwilling to discuss their own faith journey or religion in general continued, in
some cases, to ask their parents about their church involvement or attend services with their
parents when visiting the family home.
AShebs very supportive of what | do. This
shedbs chosen and shetaltliyVy]l orespects our
-first participant
The upholding of the parent-child relationship amidst religious differences involvedp ar ent s 0
decisions about how and when to initiate conversations about matters of faith. Par ent s 6
relationally-accepting interactions with their children often involved interpretive negotiation of
bi blical texts related to church discipline, Chri
unbeliever, si nPhaerren tosrd tidseecsi psoi godnrst religiaus changdird 6 s
relationally-affirming ways did not always align with the expectations of participant s 6 peer s,

leaders, and/or church community.
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“I donét want tb: bRespecase ohipgarents’ faith coc

Participants not only discussedhow a chi l dés religiouhildchange a
relationship, butalsohow t he church communityds response i mpa
Just as many participantsé initiablamehoeraathileadds

deconversion, parents often expected that parental culpability discourses would be applied to
them for not havingensureda ¢ hi | #e®@ng.f ai t h
ATherebds that thought of, &é1 édm a bad
because our kids arendt going to chur
-seventh patrticipant
Though parents explained that issues of deconversion were not often addressed by religious
leaders or in larger congregational settings, one participant described a specific interaction with
a church member that reinforced such parental culpability discourses.
fHe said that children like going to church
until their parents or someone else teach
-sixth participant
At times, participantséfaith communities reinforced expectations that parents should relationally
distance themselves from their child, soasnot t o suggest acceptance or t
moral or theological departure from the faith. This was problematic for participants as these
evangelical discourses pitted parents against children or certain biblical texts over others.
i know we will be misunderstood and | know there are people out there
thinking webre beingisoft on sin. But
webre seeking to |Ilive out the gospel
-fourth participant
Participants noted that these evangelical discourses related to issues of faith and family were
more | ikely to be addressed in a Ahomed or HAcareo
| arger, congregational gat hering. I n these small e
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opinions and biblical interpretations regarding deconversion rarely brought clarity or emotional
support for participants regarding their experience and process.
ifiThereds even theological differences wi
and when | talk to other people about it, | was not happy with the

reactions. | mean some were like,

(@)
o

6Aw, it ésedsergdibing to go to hell
-thirteenth participant
Parents provided many examples of the diverse range of perspectives in small-group settings.
One member of a small group woul d adpcprwasion,t 0 be unN«
stating that a child wil!/ make their own decision
woul d e gopghlowee, fide s cenacting arelatienally-punitive or conditional posture
toward a child until they began exhibiting more acceptable behaviour; other Christian peers
woul d i nvoke ¢ttérmalsecarityd rti meswgpdirt their opinion th:
previously made an irreversible faith commitment and, thus, their eternal salvation remained
intact. Amidst this diversity of perspectives, parents who discussed the response of their faith
community often expressed the lack of acknowledgement, information, and support given or of
the judgement they felt in-keeptg. having ensured a c
As a counter-point to these experiences of isolation and judgement, a few parents
explicitly noted that they had received very supportive responses from their faith community
upon pdiscosutesd® t heir chil.dbs deconversion
il would say that the peoipl e | have opene
there's some people that you just wouldn't T they understand the hurt
and | '"ve never felt |Iike my parenting was
-eighteenth participant
Similarly, one participant noted the support he had received from a Christian counsellor in
processing his experience; another participantos
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Aiprodigal 0 c¢hi |l drhepfulimdatermining bec owh lespahsedosher child.
Though congregational and small group settings were not generally described as safe or
supportive environments t o cbohversionceveral mamidpangsr ocess a
spoke about a supportive person or mentor with whom they felt comfortable discussing their
experience. Parents often described these peers as individuals who could relate to this
experience and/or had questioned, at some juncture, evangelical faith keeping and parental
culpability discourses.
Despite ways that parents described supportive responses from other Christians, many
participants expressed that their experience, expectation, or perception of judgement from their
faith community had led to feelings of isolation.Parent s ex pl ai ned tbsbthe t hey wou
watersq for example, with other Christian peers and parents to determine the level of theological
openness and shared experience. These participants disclosed how they very rarely discussed
a chil dodés r eahdithgtithe tesearch inemigwevas one of very few environments in
which they had shared their experience.
iltdés not something that 16l1 share openly
the waters a bit because I 6m not eager to ¢

<

-third participant

For other parents, the selective disclosureofa chi | dés deconversion was a
knowing if their expenomaydceewpecnal gl idbr theid re
chil dés deconversion did not include relational d

In addition to evangelical faith-keeping and parental culpability discourses, a number of
participants discussed the impact of dAchild defic
frequently, invoked and reinforced by religious peers and leaders. Just as parental culpability
discoursesattti but e a chil dés deconversion to a parentés
deconversion as largely a function of an individual being undisciplined, hedonistic, or weak-

willed in the face of temptation. Though a few participants attributed theirc hi | dés deconvers
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in part, to such factors, most parents did not. Several parents described interactions with their
religious peers or community in which they felt compelled to defend or buffer their child from
theseassumptions and discourses.
il  dkmoow ibthe hesitancy would have been fear of being labelled as
bad parentsii t woul d have been more to protect ou
-nineteenth participant

The i mpact of a cofteninubléed issdes withp @ e t § Canhernce s 0
totheirf ai t h ¢ o expectations related to faith-keeping responsibilities and, when
unsuccessful, imposing conditions on the parent-child relationship.Par ent s6 di ffi cul ty
maneuvering these dynamics often led to a decision to eitherproces s a c¢chi |l dds deconve
isolation or to ftest the watersd0 b edioge®el osing a chil dbés deandbnversi ol
church leaders.

Summary

Parentsd accounts of avoledarandetosinitial eedctiogsi ous chang
including shock, surprise, hurt, disappointment, and self-blame as well as less emotionally-
intense internal responses to deconversion. Parents often expressed concerns that a child was
foregoing exclusive access to resources for purpose, coping, and, ultimately, eternal security.
Participantsé accounts also reflected Hosswf a chil d
t he f shaied rgligiais identity and parent-child relational commonality.

The impact of deconversion was also discussed as precipitatinga p a r e fsgiritual
crisisO or period of questioning a faith that had not
their child. Initial interactions with a child were described as negative and argumentative by
some participants and, by others, as calm and communicative exchanges that had not led to
relational divisiveness. Almost exclusively, parents affirmed that despite their initial reactions
and concerns, maintaining an honest and caring relationship with their child, even in the face of
the faith communityés expectations to the contrar
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Participants also reflected on the extent to which their responset o a chi | dés
deconversion had changed over time. For these parents, these shifts often involved redefining
their role in light of a  cfried wiill dni@l personal responsibility.

“What now?"”: Parent s positioning of self and chi
I n addition to the exploration of participants

about their childbébs decision, and the i mpact of t

on how megotiatiorts mdy have changed over time. Specifically, what dynamics

informed parentsd understandings and co,fathh usi ons

keeping responsibilities, and understandingof t heir c¢chi |l dés adult status
These considerations ofteni nf or me d p ar stmaccepd a direnshiedar o n

indirect role in a childés faith devel opment and

and agency, participants described their current role as one of modeling Christian values and

engaging their child about matters of faith only when divinely prompted. For several parents,

enacting a diminished role in effectinga ¢ h iieturd td the faith involved deferralto God 6s wi | |

and purposes i n bring evegatpatbntallytgreacosthi | ddéds r et urn
“Over time, | got over it, as much as a person can” : Parents’ change over
Though not all participants provided specific ways that their perspective had changed

over time, several parents described a significant shift in their thinking and response to their

¢ h i Hetdimgersion. Some participants discussed changes in their own understanding of faith

while other parents spoke more generally about how a less reactive or strict approach to both

faith and parenting had been enacted. These dynamics were explained to be a result of

personal growth over time, a function of observing what was or was not effective in maintaining

a healthy parent-child relationship, and/or motivated by the desire to influencea chi | ddés r et ur

the faith. Though parents expressed their hope for a childé s r, g@drtigipants did not discuss

their childbébs deconversi on a sacten, bueoftemasaiwblli e fAst age

researched and emotionally anguished decision. As t he i mport and finality
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were not minimized by participants and the consequences were of ultimate and eternal

significance, parentsd accounts reflectiend their i
approach.

iOver the years |1 6ve mellowed a | ot in ter ms

ahard-liner . I dondt really see that as the way

handl ed things. Itoés really comfortable

but does it actually work as a pareni

-eleventh participant
Similarly, the c¢hang eovermimgwag atsé afingienrofthavingto e s pons e
consider that a child may not return to the faith and even if a return occurred, it may be a
decades-long process. Participants discussed biblical passages related to the ongoing work of
the Holy Spirit in drawing all people to (or back to) God as well as the possibility that parents
themselves may never see this desired outcome.
il al ways have a belief that maybe he will ¢
be until after my death. But | think | need to cling on to that belief that it's
nevertoolate,never , unt il he dies, then it's t
-twentieth participant
In light of these chronological unknowns, participants described a reflective and intentional
process of determining their role and responsibilityi n i nf |l uenci ngthafaith.karl dds r €

these parents, the wuncertainty of nomborrokoriowi ng i f

thirty years0 or b e f o roan deathphaightened tbesmportance of establishing a

sustainable relational approach that would not further distancea chi Il d from t he f ami/l
tradition.
“I see them as adults, not children” : Accepting a different or di
Parti cneaattisadti on of a childbés deconversion ov

extent to which parents were stilre s ponsi bl e for ensuring an adult c
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practice. Though several participants acknowledged that they continued to live with regrets and
guilt for the ways in which they saw themselves a
parents noted that their role had now changed in lightoftheirc hi | d6s aduafyency.st at us a
i donét want t o p bheshnadutnowdighas on hi m
So it's not my place to do that with hi

-fifteenth participant

While affirming herson6s adult status and ability to make his
one participantbés process entailed a clear depart
upheld by her communityés religious | edndoiveds . For

respecting her sondés autonomy and making a clear

her sonbdbs choices.

Al tol & tmyrseeallfl,y has nothing to do with you,
move lofnéa person is going toorthetye and t heydve
havenot, thatos between them and God.
So, you know, I stopped worrying about

-sixth participant
Par edetesninationof a di mini shed rol e i ofterminvaved | dds f ai t h
reaffirming that t he f arnonlhagdeger beem nammal ordassive. i t y and
Theacceptance of a childds choice related closely
deci si on b dackeofurdoematmfio aorfi conf usi on about religious

Al candt do mu cdoingnWe lige otir Faithnwe araybwe e

talk about things webve heard in church, th
That 6s about all we can do. The rest is

-fourteenth participant

I n addition to participantso6 aaaneytpaentsée of a chi l

consideration of a different or diminished role was frequently informed by interpretations of
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biblical texts related to parental culpability. Par t i ci pant sé accounts often i
diverse interpretations of awell-known Ol d Test ament passlaamapawlildic h st at
the way he should go: and when he is old, he will not departfromitd ( Pr ov eKJ¥)s 22: 6

AMost people take that passage as a promi se,

they feel all this guilt. Intermsof Scr i ptur e, thatds not a pron
theydre generic truths that generally hol d
Scripture, but thatdés not one of the

That was very freeing for me to underst

-eleventh participant

AThere's a promise that says, O6Bring up your
go and when they areoldt hey won't depart from itéo. It
6and they won't depart from ité. I't says O6wh

because there's a lot of waitingbetwe en now and 6ol dé. o
-eighteenth participant

Some parents understood this passage as a causal promise while others made distinctions
between unequivocal fpromisesd  a pralverdsoof conventional wisdom. One participant
explained that the intended meaningof fAi n the way he should godo is m
a saligihed with their natural dispositiondo, based on the original l anguag
participants recited tWwkntpawbabe oshegsmayhseedot e

Forthese participants, accepting a new and di mini
development entailed reaffirming the adequate spiritual foundation that had been provided and
accurately interpreting biblical texts related to faith-keeping and parental culpability. Par e nt s 6
processes of determining their responsibility alsoi nvol ved defining their rol

role in effecting a childbés return to the faith.
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“t s not our joB:tPapelhitce afsodi @ddhe represent
Parentsd acceptance of a different or di minish
development was rarely understood as a cessation of parental involvement. Participants often
described a change, over time, from initial argumentative or persuasive attempts at influencing a
chil ddéos return to a more selective approach. This
that arguing led to a ftmo |des bed@ameé Dnal Chwi it hitdir arw
she loses an argumentd , God givés people spaceo .
il wanted to take him by the shoulder andc
and say just the right words to magically make him choose differently.
So it was the wisdom to stop mysel f.
-ninth participant
Over time, this intentional yet selective discernment of when and how to interact with a child
about matters of faith was predicated, forthesepar t i ci pants, by a shift awa
responsibility for an adult cbnkdderfaibh odoéve&bdp
ability to influence a return.
Al can't fix this. I am powerless to do
and it is God's problem. 0
-eighteenth participant
Most parents did not categorically abdicate all responsibility to God, but described their role in
generalterms-name | y, lightoi nogp aani exampl e of Godds | ove and
fivhen to speak and when nottospeakd ; ot her parents offered specifi
had been enacted through their continued church involvement or prayer and Bible reading at
family meals.
il n fronti noMmattenwhatabeil d
I want to represent who God is. o
-fifth participant
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Participantsd consideration of themselves as a moc
also informed by biblical passageswhichposi t i on chi biftto eandspai enne &s
temporary or adoptive caretakers. These parents explained that they did not, ultimately, own or
fpossess0 t heir chil djJentd htad tcihe indbyy GGldodes [th@inctild]t hat
more than [they] ever coulda This perspective was often tied to the conclusion that God desired
a childdéds return to the faith tewean nGodndd thhingaorb par e
andinhisway-t o enact w@a@n.chil dds ret
il need to have faith in Jesus that He | oves
and He will care for them and draw them in His way, which is maybe not
thewayl woul d see it needs to be done. So, ma
-seventh participant
Parentséeprotedef i ni tetlinggdo e iwralsoeonheeteddorinterpietation of
biblical passages related to proselytization and conversion more generally whichup hol d God 6 s
will over the believer 6s r onepariicipandr axwp ngais e dteoi e
cannot convert anybody unless God's Spirit has preparedthemd whi | e anot hémdmsnot ed
not my job to convert anybodyo .
Al said to her, o6l need to model Christ for
choice and it édsakmeotsuupe ttcdhame ytowwmdbme a Chri s
-eleventh participant
Participantsd understanding of their role as a di\
selective ways that parents interacted with their children. For many parents, ensuring their
ongoing influence was tied t o parénts, howeyveretheof a chi | d
selective discernment of how and when to interact with their child about matters of faith was
motivated by the hope for a continued parent-child relationship.
AWe tried the ap8deotiyeand divinelypranptedinteractions
I n Iight of participantsd understanding of their
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to their child, parents described the importance of not missing opportunities to discuss matters
of faith with their child. As opposed to initial reactionary responses, parents outlined their
decision to wait unti/l pr ompt e thatoould he mkendne a conver

stepfurtherd6 pr es ent ed injedirg fHeif]l own eldasdbr eabfout matt er s of f ai

Aln the Bagitnmwiamg eld t o put i n, I 61 | call
Well, you should pray about that. You know
6l 6m praying for youb6. And | still wildl

-ninth participant

In addition to conversational opportunities, a number of participants recounted situational events
in which they were able to enact religious influence. One participant described how her children
were able to request her assistance with day-to-day issues such as vehicle maintenance or
scheduling conflicts; another participant discussed how even though his daughter had left the
faith, he had been able to answer her childrenos
become a Christian and lead them through this process.

Parents also described domain-specific considerations in deciding when to bring up
i ssues rel at e dsleepoverrqeestiongi oas dhe pPparticipant ter me
parentsddecision to prohibit or allow a child to share a room with a romantic or common-law

partner whilestaying i n t he p @ahes parest$corttlodedethat they would not dictate

or comment on a childdés moral or sexual Dbehaviour
parentsd home, children could not sharlegallm bedr oom
married. These expectations of a childés continue
tied not only to ideas of traditional sexual mor a

they were responsible and accountable for what occurred urider [their] roofo .
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AfiThey never asked, O6Could we sleep together
realized anhdstbat woaofd offend us. Loving p
mean you breach all the standards youdve bee
have t o Kk n @lace where thaséstandards still stand,
even if they disagree with them.
But you can still show those standards
-thirteenth participant
Though parents det e thm$leepovkerqaestioms posreyertad fpartici pa
described how their conclusion could be amenable to change. One participant explained how,
over the course of several years, he had decided to no longer enforce the separate bedroom
rul e when his son and his partner theskedpaverd; anot he
questond was no | onger relevant a-Bawlogrenddvere giterker and |
years together, married from a legal perspective.
At the same time that participantsd selective
or domains in which participants would expect certain moral or behavioral standards, parents
asodescri bed ways that they had acco.mmdightbht ed t o a
religious commonality now being lost, parents discussed accommodating approaches such as
|l istening to a childbds perspective without i mmedi
book recommendations, or engaging in unprecedented or uncomfortable activities such as
spending time with their child in a bar.
i St e pigta arpgp and having a beer with your son i
not that any of that is wrong, ités just no
-ninth participant
Accommodating for the sake of the parent-child relationship also included philosophical and
theological shifts in perspective. Foronepar t i ci pant, this involved ackn
Godds trut hlisc heeviednd swhbeenl i ef s now incorporated east
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anotherparti ci pant, accommodation invol veauesasccept ance
despite the fact that these activities and perspectives were not connected to Christian
motivation, expression, or community.
AfJust because that spiritual l'ink is not
that | dondét have to embrace the things t
Because that's what Christ did.

He came to show t hat al | of t hat i s v

)

-fifteenth participant
Though most parents understood these accommodations as relational pathways to influence a
childdés return, some p ar-quality pgoeatichildsrelationghibwasthe d t hat
goal, in and of itself. For the former participants, the decision to take a more passive, non-
combative approach with their child on issues of religious differences was stated as a means to
retain relational connectioni n t he hope of wultimately influencing
Ailtés just not worth | osing the relationshi
then you have no influence. You want to maintain the relationship so that
you can at least guide and directintime,wi t hout the argument . 0
-eighth participant
For the latter participants, avoiding parent-child relational conflict was described as an end as it
equated with both family harmony and the expression of religious values of love and
compassion.
i We havesatoinovhesr and itds just | istening toc
I 6m not trying to convince her and sheds nc
-first participant
Despite the diverse ways that participants described the motivations informing their particular

response t oonaersor mdstpértxipadtie reiterated their limited role and influence
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in a childds return to a faith that paremiths under
significant consequences.
iltdés so out :ofAcycoeuprt ihnagn das damyicbsd’ s r et ur n a

The desire for a childodés return to the faith was
childodéos eternal salvation and the | oss of a commo
that a child may have to experience hardshiportr auma bef ore returning to th
tradition. Several participants explained how their own prayers (as well as the work of the Holy
Spirit) were drawing their child toward acceptance of Christian truth.

AThere is the ponstsespbrd,lthatthgwilltrasisttothd e wi | |

very end. But my hope and faith at the moment is that he will respond

positively because the Bible very clearly says that the Holy Spirit will

work in people's lives and everybody in the world,
insomewayorother, t o bring conviction. o

-nineteenth participant

Though participants often acknowledged a chil dos
parents explained that a childds continued reject
lead to increasinglydisr upti ve or even traumatic divine inter\
to the faith.

fAnd sheds going to maybe experience some ha
t hat may draw her back to Him, but | 6éve
and God deal with all those detail s.

-eleventh participant

For several participants, a significant part of t
the deferral to divine interventiwasequatedwithact a ch
trusting God, in his way and in histimingit o enact a chil dds return to t
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AWe pray, O0God do something, anything to br.i
scary thing to say. | believe my mother died because she was my
father 6 s god. shyeo uh akdn otwo, be removewl. And that és
what had to happen in order for him to turn to God and, for some people,
it takes something major | ike that.
-twelfth participant

A number of participants recounted similar stories of how divinely-initiated or permitted calamity
T such as death, illness, or physical injury - had precipitated a family or extended family
member s r et ur nt hteos et hpea rfeanittsh,. tFhoer f ear that a chil
on experiencing challenges or trauma reiterated the importance of not missing divinely-
prompted opportunities to influence a childébés ret
fmajoroc event might be necessary, parentsd hotped, f ol
could be something quite simple; it could be a conversation, maybeo .

Summary

The various ways that participants described changes over time in their response to a

childbébs deconversion often involved parentsd deci
development. This process included upholdingachildbs agency, discerning bet\y
and Godds responsibility, determining if and when
and domains of accommodation. Negotiation of a ch

accepting thatadisrupti ve or even traumatic event may be nece
the faith. Participants6é reflections on how their
changed over time often connected totofhafaittnt s6 des
and/or the importance of maintaining a healthy parent-child relationship.

In the next section, these findings as a whole will be considered in light of how
participants negotiated, balanced, and, in some cases, prioritized competing values of family
and faith. This involved perspectives on the nature of authentic fathi namel vy, r el i gi onds
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purposes, goals, and legitimization. Parent s 6 n ederted temdionsdhetweenates o
static and dynamic nature of faith as well as the exclusivity and inclusivity of Christian truth
relevant to a childds deconversion.

“Why that response?”: Parent s positioning of rel
The ways in which participants defined deconversion, attributed its causes, responded to
their child, and, over time, negotiated a chi | d s rweréinfagmed byparents 4 n g e
understandings of the goals and expression of authentic faith. While the purposes of faith
involved ensuring et eplasuletoSadbvahrongbrobednghng 0
for some participants, other parents described faith as a means of enacting social compassion
or ensuring meaning and wellbeing. This section presents a series of tensions related to how
parents negotiated the nature of authentic faith inrelatontoa c¢chi | dés deconversi on.
ASitting in an oven do e endons batawéer reljgmus beliefc ook i e o
and practice
Par ent s 0 inadueddliverse gerspectives on what was necessary to reflect
authentic Christian identity, expression, and salvation. Participantsd ac count sinvdvede quent |
tensions betweenfathb aobepwrksé pbetbrepda fiuing and | e
genuine expression of Christianity. After outlining biblical texts affirming both the primacy of faith
(e.g., John 3:16 1 fiwvhoever believes in Him shallnotperishd) and t he primacy of w
James 2:201 ffaith without worksisdeadd ) , one parent concluded that h
upstanding works were simply not good enough to ensure salvation.
i Her g o oidaswoaderkulsas they are, outdoing almost every
Christian | know i are not sufficient.
We are saved by grace through faith and
-second participant
Similarly, other participants discussed the necessity of belief in terms of the fallibility of
observabl e worksact Theugh &n individual may treat ot
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attend church, for example, these practices do not suggest that they are, in fact, a Christian.
One participant suggested that, for some individuals, attending church does reflect an internal,
genuine Christian belief and commitment yet, for someonewi t lmarginald Chr i st i an
commitment, church attendance can be disingenuous.

In contrast, participants also concluded that practice o rworis0 wer e of mor e | mpc
in the legitimization of authentic faith. These parents expressed the opinion that genuine belief

could not be divorced from Christian practice. One participant explained that though he was

uncertainabout hi s sasmeéent]l awelChafi sti an tHedd omgot, liitviwn
out his faith, if he has any. So he is going to be held accountabled6. Thi s same prioriti
fiworks0 | ed t o o0 ppos ianwenber a paditipargsi Thoughsfoanre par ent s 6

accounts of awok$oprécipitated alteaunus etertial sfate, other parents affirmed
a chil dbés worksét andcogtinued, consi stendmeetthe al beha
requirementsof Godods wi | |
AThereds nothing | can criticize about her
living and responding to people around her
wonderful person and she makes life better for herself and others and
that s what Christ called us to do.
-first participant

Thetensions b et fathe n avwadksoil N par t i ci p aametnetalwagscucderstcod s w
or described in binary terms. One parent explicated that authentic belief could be somewhat
selective and as basiosd(@.g.,ahe wdrds and $akific deata of Christ and the

exi stence of God) detadso e fufc 6ep.t g.d,, d hehdit ol ogi cal ti

communion, and literal interpretations of Old Testament accounts) were not essential.
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AYou domrebdtt oh believe every single flippi
but you have to believet hat t hereds a heaven.
And he doesndét believe that therebds a
-sixth participant
Other participants discussed Christian expression, commitment, and salvation as involving both
faith and works instead of a faith versuswor ks proposition. Though affir.
moral behaviour, concern for others, or involvement in social justice issues, a number of
participants expressed that without a cognitive acknowledgement of the divine, Christian
fsource0 o f mo rsaclal behavioys; tbese works may not be sufficient to ensure
salvation.
iHe places a | ot of value on people but heod:
source of it is a higher power, that it's God who is atthe hearto f i t . 0
-fifteenth participant
Similarly, other participants departed from a faith-works dichotomy, suggesting that legitimate
faith was about the motivation underlying belief or practice rather than the content of beliefs or
context of behaviours. Along these lines, parents upheld that the cultivation of a relationship
with God was the most i mportant indicator of genu
departing from a strict faith-works dichotomy, their accounts usually did not suggest that a
chil dds current motives or relationship with the
salvation.
Awhat | see in him is that he is acting t
about acting, right. He is good with people
but the relationship with God isn't the

-fifteenth participant
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The diverse ways that participants reflected on t
thereof) in the legitimizatonof aut henti c faith often informed a p
to influence a childés return to the faith.

In addition to these issues of religious belief and practice,par ent s accounts al s
reflected tensions between the static and dynamic nature of religion.Par t i ci pant sd0 consi
of authentic faith as immutable or changing over time often involved reference to how the
institutional church had changed overtimeor how parentsdé6 own faith jour
autobiographically shaped.

“My journey is not static either” : Tensi ons between faith’”s sta

nature

Parents6é account s o fofteainwlhed peds@estived an the mature of s i o n
authentic faith as static versus dynamic, objective versus subjective, and/or characterized by
certainty versus doubt. For some participants, the nature of faith was understood as largely
unchanging and objective, thus necessitating a re
involved influencing a retur n; inaided tonsperatiansof i pant s 6
faith as a dynamic, subjective, and uncertain reality. This understanding of the changing and
subjective nature of religion informed many part:.
their child as well as some parentsé deci si on not to dismiss a chil dbo
guestions and doubts.

The role of change and subjectivity in authentic faithwasalsoc onnect ed t o par ent
accounts of their own temporary lapse in church attendance, departure from strict or even
cul tish religious c deguafisticoi tundarfientalistee j @tcrtii otni arf thheol o
resolve not to perpetuate their own parentsodé appr
these tensions had been pr ec srligibousadhange; farothessx acer bat
however, these questions had been considered for many years ordecadespr evi ous t o a ch

deconversion.
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AThere was a |l ot of Il egalism that | grew u|
teachings that wer end@toniothechuvech.t , a | ot of m:
I think | am questioning a |l ot of what | h ¢
-seventh participant
Reflections on the dynamic nature of religion also involved historical perspectives on the
institutional c hur ¢ h 6é s ofipalitcad or puiurabntovements.of component
Additionally, parents discussed generational shifts in the belief and expression of authentic faith.
AiMy fatherds generation never grappled with
the strong tradition wouldnét even | et t he
generation is asking those questions. My <cbh
asked those questions and found their a
-first participant
The negotiation of these static-dynamic tensions was also informed by more specific examples
inamely, the institutional c¢churchés changing stan
sexual morality. For these participants, the observed fluidity of religious institutions over time
connected to the consideration that an individual
various life experiences or generational changes. One participant described how his previous
experimentation with illegal substances and pre-marital sexual activity precluded him from
judging his da-day felatiensiipsfor otleenparents, their own temporary lapse in
church attendance was referred to in discussing a
Similarl y, a number of parentsd reflections on the su
informed their decision to honour their ctheil dbés i

n e e d maketheir faith their owno .
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AHe i s on hi s hesgoingjtodindmia aw way through all
of this. It's not fair that | project my aspirations, dreams, and core values
on him because | developed them in my own way.
I know he is going to develop them in hi
-fifteenth participant
Consideration of the changing and subjective nature of religion and its authentic
expression also connected to how participants understood the role of questions and doubts in
both their own and their c¢hil didcgsseflfaithinbtati¢gteemsr ney . A
and recounted that they themselves had not experienced a time of significant religious doubt or
struggle; other parents expressed that questions and doubts were an acceptable and, for some,
necessary element of an authentic, personal faith.
i 1 ybeli@ve It is okay to struggle and wrestle with your faith.
And you need to because it has to become your own.
And it will look differently than my faith journey, and, | have to say,

I think itds a good thing even though itds

-seventh participant

For these parents, upholdingr el i gi onés dynamic and subjective na
response to a childbés deconversion though partici
change as a parallel or similar process to thatoft hei r chi | dds.

The tensions inherent in participants6é diverse
dynamic nature informed not only parentsé respons

parentsdé acknowl edgement ntolvel b maasue ofisubjectivity afidai t h  j ou
uncertainty. For these parents, these considerations were often connected to perspectives on
the exclusivity or inclusivity of Christianityés

salvation.
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“And whatebothrighttdr Tensi ons between elndi stianity

exclusive nature

Participantso6 per s pgagoaldandegismization of auteentig faithp o s e
were often informed by the extent to which Christianity was understood as an exclusive,
qualitatively distinct belief system. In negotiating these inclusive-exclusive tensions, participantsd
accounts considered whether or not unbelievers could experience genuine peace, happiness,
fulfilling relationships, or purpose in life.

i donét know how people can |live without
I donét know how | did it.o
-twelfth participant
The positioning of Christianity as exclusive and qualitatively distinct from (or more efficacious
than) other belief systems or worldviews often informedp ar eando sd®er ns f or t heir c¢h
exclusion from divine purpose, resources for wellbeing, and, ultimately, eternal salvation. The
considerationof Chr i st i ani taydpastimesxstugderniosnaturewas also reflected in
participamtgs@ T fr @phleaavor ds fr e lfaitpi cameddtioaShigb forne Itihgei o u
demographic form as well as exploring these issues within the interview itself.
Al was going to |l ook 6religiond up yester
and t hen $oamhroeulgihgtii,o ués ? 6
And yet, there are world religions, right? And Christianity is one of those
world religions. And | definitely am part of the Christian community.
So yes, I am religious. o
-seventh participant

Similarly, several participants upheld amiddle-gr ound bet ween Chri stianityos
uniqueness. These parents explained how their acknowledgement of alternative worldviews or
approaches to truth did not undermine the unique person and work of Jesus Christ and the need
to accept these tenets in order to ensure eternal salvation.
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AAnd | think therebdés a touch of truth i
Maybe | need to respect other religions more.
How do | do that, because | still believe there is only one way,
one truth, and Jesus is the answer, right?0

-seventh participant

i | used to think, 6Yah, our way is the
Il &m not saying the Christian faith is wror
wh et her oniytightsvay Ifyeess.
And thatdés probably a reaction to him and ¢
-twenty-first participant
This acknowledgement of similarities between world religions was not, for these participants, an
either-or proposition but a negotiation of comparative truth claims within an evangelical and
biblical framework. Most often, the explorati o n o f toucthoétuttd it ensi ons posi tior
unbelieverornon-Chr i sti an as fAothero and in need of Chris
access to meaning and resources for wellbeing. For a small number of participants, however,
the negotiation of inclusive-exclusive tensions took the form of explicit acceptance of the validity
of other religious traditions6é approaches to trut
was often a result of par ent actonwitvnon-Ghrigians,oroni ng an
formal study of religion.
Ailf my kids had chosen to convert to somet hi
at but was deeply meaningful, life shaping, forming in a more
philosophical sense, | could understand that, perhaps even support it -
which maybe would be surprising to a lot of my former peers.
Because God is not a Christian. o
-seventeenth participant
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Considerations of Christianityé6s inclusivity also

Arivwrhango bi narayc toefrtiezn ncghae vangel i cali smés posture
expressions of faith. One partici pé&haifegsteenst i oned,
religion is right and western culture evangelical

thati | 6d be koilc keeantoruadt t o some part missingoautot €6 accou

bei mgomplete0 as a consequence of deconversion, one p
exemplary conduct and life choices blurred evangelical distinctionsbetwe en fAbel i ever 06 an
funbeliever o, fisavedo and Al ost o, or fiinsidero an

AfiHe6és not trying to convert me and |1 &d&m not

Il dondét have this sense that he needs to be
Yah, how can you save people iftheydon6t need to be rescued??d
-first participant
I n participantsd negot i wgersus@xclusivd natdQré, some fatierdsn i t y6s i n
positioned faith as a qualitatively unique belief system while others understood Christianity as a
worldview that could be considered in light of other truth claims. Perspectives on inclusive-
exclusivet ensi ons related both to ways participants un
well as parentsdé balancing of compecpans,g faith and
balancing these tensions was a function of privileging certain biblical passages and
i nterpretations over ot hsghovever, iovolveethe spparatienrot s 6 negot
domains of family and faith.
“Wedre trying t o "diensiomsdetwemrpvaldea afdaenlly and faith
For participants who upheld Christianity as an exclusive belief system and understood
unbelievers as qualitatively different fofteaem beli e
involved privileging certain biblical texts over others. Thes e parent sdé accounts we.|

prioritizing relationally-a f f i r mi ng ¢ o mp o nlegalistisd0 ooverlyfpoousd h over
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expressions of faith. Thi s fA wi t hi megotitieni tnrf sod imeido mpdar ent 4dd6 deci si
the parent-child relationship while maintaining the uniqgueness and authority of Christian truth.

For other participants, however,thenegoti ati on of a chil dbds decon
a Awithin the traditiond pr omiysars faithdamainsnOne!l ved t he
participant expreswasindthatejhé st drmagiglhs er Ofieanwas r e |
discussed how this distinction allowed him to honour key tenets of his faith commitment as well
as a maintaining a healthy relationship with his daughter. Regarding his daughter, another
partici pant wotldrdthershetivie honestlyee ththan t he duplicitous at
she had processed matters of faith for the past number of years. Other parents explained that a
chil dbés heal twasohmoe impathntelthan apgar ent sé need to influe
return to the faith. This decision was often connectedtoa ¢ hi | edsdved) troobled early
adul thood, a parentés own roulgs and/ortherdesuetahavea ny i ng t

continued, authentic parent-child relationship in which their child did not experience pressure or

obligation.
ifHer theological beliefs are different
but it doesndét seem to betHeseroying her |
-first participant
These parents did not describe their privileging
orwel | being as a rejection of p-keepngeaxgedatiansvn f ai t h o

Rather, faith-keeping pathways were not always understood to parallel the pathways of
parenting goals. Several parents described this domain differentiation in categorical terms,
positioning Christianity as a religious system that could acquiesce, without compromising its
authority, to values that best facilitated an ongoing parent-child relationship characterized by
open communication. These patrticipants did not necessarily see the separation of family and

faith domaine®raspaopbsithen or as a conmjtmeentt i on of
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but as a way to uphold the parent-child relationship as well as honour their faith commitment to
follow biblical teachings of grace and unconditional love.
Parents were often keenly aware that a decision to minimize or disagree with biblical

texts or evangelical discourses related to deconversion could place them in a difficult position
between their child and their faith community.

iAs parents of a son who has made deci sions

hurt his family, hurt God, we are not going to abandon him.
I see the gospel through the embodi ment of
uncondi tandove will ldve, Dve, love,
even if people throw stones at us.0
-fourth participant

The experienced or anticipated | woftpeerscaerdated r om one
by parentsd uncertainty about how they had respon
parent-child relationship was usually, over time, intact, the fact remained that their child had not
returned to the faith. In this sense, there was no concrete outcome or feedback to inform
parents if they had made the correct decision in responding to their child in relationally-affirming
ways. One parti cilifpiatodpredasandfamidyds tdo precious o let
theological beliefs getinthewayd , yet st i | | expressed a | evel of h
separating values of family wellbeing from faith-keeping expectations was the correct decision.
il certainly dondét want to make this a

because that could ruin the relationship.

Family is too precious to put religion in t
wrong about that then | guess one day |
But thatdés how I feel now. o

-first participant
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Despite partianddwverseinterpretideiwbrk involved in determining a response to

a childos decovefrtsemne x pragsendd uncertainty about
experiences of uncertainty were exacerbated for participants whose faith communities had

guestionedpar ent s response to a childés deconversion.
consistently affirmed the importance of maintaining the parent-child relationship in the

negotiation of tensions between values of family and faith.

Summary

Participant s 6 a c ¢ o u ndefmitionsrofcdecondezsibn as well as attributional factors
i n a religiods dhange. Parents recounted their reactions and concerns, interactions with
their child about matters of faith, and negotiat:i
to which parents6é approaches changed over time wa
role now involved and how i and in which domains i this role should be enacted.

Many thematic el ements of parentsd6 accounts in
as static versus dynamic, subjective versus objective, and legitimized by belief versus practice.

Par ent s accounts al so c¢ oG@Ghsidtiahiey wasdnddrdtoedtebet ent t o wh
exclusive and distinct from other belief systems in realizing the goals of religion. These

exclusive-inclusive tensions relatedtop ar t i ci pandtsod ar ecsoproledgiess ad e

fiwi thet madi t i on anegatiadian éeolvingdhe separation of domains and goals of

family and faith.

The next chapter considershow a chi |l dés decoaseeeinglyi on preci pi
irreconciliable position in which parentswered eemed responsible for a chil
socialization despite the ways that faith-keeping pathways often had unintended consequences.

It then considers social psychological perspectives in order to further contextualize the diverse
ways that parents negotiated conflicting values of family and faith. Finally, it compares and
contrasts the accounts of participants with the characterization of religious parents in religious
change literature.
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CHAPTER 5: DISCUSSION

Parent so0 exfpea icemicledsbs deconversion reflected
belief and practice, the nature of faith as static or dynamic, inclusive and exclusive
understandings of evangelical Ch r i s t firughrelairmsy aimdcompeting values of family and
faith. This chapter considerspar ent s6 negotiations of these tensi
situated and social scientific frameworks which provide both subcultural and psycho-social
context to parentsdé accounts.

The first section outinesway s i n whi ch e n skeapinghayutormmycdsi | dds f a
well as healthy parent-child relationship presented several double-binds and unintended faith-
keeping consequences for parents. The srrtoband sect
chil dbés dec oatundarsoodamna choiesbetween family or faith. Upholding values
of both faith and family often involved a laborious and, at times, evangelically-subversive
process of reconciling an i awithsegmingluigecdnalable 6 ( Bos s,
commitments. This section also explores how social psychological perspectives provide a lens
through which to view par ent s épesifie hegatidtions. e, hi er ar c

I n the third sect ieconsidepadinlightof extant decoovergiont s ar

literature. The intentional, reflective, and relationally-affirming ways in which parents responded

to a childés deconversion stand in stark contrast
narratveaccount s of an individual 6s deconversion. As p
oppositional response from their faith community,

experiences of deconver-siradi twe oBéfeurtlosedidns cbf Awi t h
outlines the present studyds implications for app

research, and discussionoft he st udyés | imitations.
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Stories of evangelical double-binds: The religious failure of parenting success

The double bind of faith-keeping and autonomy

A childbdbs deconversion often precipitated an i
namel vy, both failure and success in nuwereuring a ¢c
understood to have influenceda chi | dds deepafraamuirley 6fsr ornelhitihgi ous tr a
evangelical traditions, failure to nurture a chil
f r omakirfg their faith theirowno ; i n the present study, however, g
these traitswasoftenunder st ood as having influenced a chil dd
participants discussed the importance of a chil dbé

these parents often expressed incredulity or even frustration with the unintended consequences
of successfully meeting this goal of parenting.

Exploring this double bind, Smith (2017) outlines general tensions between individual
and collective values in contemporary society: #dl
and kinship solidarity entailing life-long relations of respect, deference, and honor; or is family
instead a |l aunching pad for preparing autonomous
Similarly, scholars of religion have nentceardl t hat p

critical discernment skills can be in direct conflict with religious values of deference to external

authority and communal norms and expectations. Smith and Snell (2009) observe that the

fcentral task of eineamiggitosgamadubdmn oné@&@s sihsome f wo f ee:
sense one big, macro distraction from religious d
Just as the family (and, by extension, a paren

autonomy and collective religious adherence, most evangelical traditions uphold the individual

pursuit of truth with the understanding that truth cannot or will not be found outside the tradition.

Al temeyer and Hunschietregde rsétsu d(yl 909f7 )il Aonfiatzi ng Apost at e
who rejected theirf ami | yés faith tradition) discusses how r
described as an unintended consequence of the tra
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The rejection itself had roots in the way they were raised, for they were strongly taught to
ibel i eve the truthod. When the AAs tried to figt
test .... In this sense then, the AAs did accept an important parental teaching: to find and
believe the truth. (p. 227; see also Davidman, 2015, pp. 29, 108)
It is within this contextthatp ar ent s i n evangelical traditions are
critical thinking and autonomy yet hope that this
acceptance of the familyob6s faith tradition.
Al f yousamdocmes et o make choices and then you
those choices, then why did you release then
going to raise them to make choices - and | believe we did that - and
then they make choices that are not choices that we would make € t h en
we bl ame them for that? Youdre contradic
-first participant
The double bind of faith-keeping and relationship
Par ent s 0 illanonatedwa secand double bind: both failure and success in
ensuring a healthy parent-child relationship influenceda c¢chi | dés departure from
religious tradition. I n evangelical contexts, par
understood as faith-keeping pathways (Burr, Kuns, Atkins, Bertram, & Sears, 2015; Godina,
2014; Hardy et al., 2011). High levels of familial conflict and closed parent-child communication
styles, for example, have been found to negativel
fami |l ybs religious tr ad pptlilldfiStokedsaRegnerus@200@)o | | ahi t e,
Parti ci pan,thevéverarecouotedrat sty nami ¢ in which a childés s
acceptance was understood as, in part, i nfluencin
tradition. One participant sof meihgeudconditoaally accepted ur i n g
did not dr aw hi paradoxicallyth,e dlalidavwe douhti,mfit o | eave relic¢
not be alienated from his family.
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Research on family and religion generally and deconversion in particular has explored

way s that parentso6 provision of a supportive and s

theory terms, provide a child with a fisecure base
specifically, some scholars suggdstfatchid igagdiomi loif
wellbeing, autonomy, self-i denti ty, and bal anced attachment to ¢

perceived interest in or gravitation toward a collectivist faith identity or a close, personal

relationship with the divine (see Kirkpatrick, 2005, p. 139; Ozorak, 1989; Smith & Snell, 2009, p.

82). Similarly, interviews with individuals who h
di stinct group of individual gursuitofautenbnoymandisdae c onver s
most cases not only a search, but an accesimpl i shme

original; see also Bromley, 1998, p. 155; Davidman & Greil, 2007; Wright et al., 2011).

The double bind of faith-keeping and the consistent modeling of values

A childbés deconver si onbind: bdthihafaiture tnd succassaf& i r d dou
parentds model ing of dahrcihsitlidabns vraeljueecst iionnf loufe ntchee f
I n evangelical traditions, Hcalpmna m&alrodnsasevalasi st ent
private and collective religious practices are understood as effective faith-keeping pathways
(Hardy et al., 2011; Pearce & Thornton, 2007; Schwartz, 2006). Conver sel y, a parent
i nconsistent model imygpodr ithyed)e ival wrede r(otro-did as i1
keeping (Marks & Dollahite, 2017, pp. 111ff). In the current study, several participants reflected
on the ways that their inconsistent modeling of Christian values may have influenced their
c hi | ddnwersiohe

Despite these widely accepted relationships between parental modeling of consistent
valuesand a c h-keeping, & numiser of garticipants expressed that consistent modeling
of Christian values had, paradoxically, influenced a ¢ B isdcaihéersion. One parent explained
that his children had embraced the Christian values of tolerance, non-discrimination, and
inclusivity that had beeni nt enti onally modeled in the family.
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Christian commitment, however,thes e val ues | ed t o hoaftheveracitylodr enoés
alternate and competing truth claims and worldviews. Another parent discussed how his public

role in Christian leadership and proselytization made him and his family a target in the spiritual

battle between forces of good and evil. In this sense, a p a r e@nsisténtscommitment to

Christian service and fiwitnessoOoO was unammgst ood as
under spiritual attack or experiencing temptation.

In many evangelical traditions, the institution of family is upheld as a sacred refuge from
encroaching cultural or secular values and, thus, an object of spiritual, cultural, and political
attack. Some scholars have suggested that evangelical discourses recounting a perpetual
Acrisis in the familyo serve to reinforce both th
markers between religious and secular values (Wilcox, 2004, p. 66; see also Edgell et al., 2016;

Godina, 2014; Wilcox, 2008; Wilcox et al., 2004; Wilkins, 2008; Wright et al., 2012).

The consistent modeling of Christian values is not only connected to the expression of
authentic faith on indivi duad.g.,sgetinggnexamplepforeasi ng Go
children, ensuring faith-keeping) levels but as a collective enactment of truth and morality
amidst a culture of relativity (Smith, 1998, pp. 126-127). Several participants in the present
study acknowledged this | arger context in discuss
deconver si on, confirming ways that evangelicalism is
relationship with the wider culture. As such, a consistent and successful Christian example or
Awitnessodo can elicit a response frlemingpayedats of ev
in contemporary society.

The seemingly irreconcilable nature of the 3 double binds presented are further
complicated by the multiple sources of agency understood, in evangelical traditions, to enact
i nfl uence i n anusderetbpmert dhoagh faith-keeping disgourses and certain
biblical texts position parent seepirg, mg/stipeonsi bl e t o
influences in religious development are concurrently acknowledged in these traditions. As
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parti cacgecamumntds il |l uminated, a childdéds deconversior
from metaphysical forces and secular values to th
These tensions between the agency of culture, parents, and children further exacerbated the
doubl e binds parents experienced: if a parent st
example, faith-keeping could be compromised; when parents nurtured these traits, this
sometimes |l ed to a chil dés tdome, parente undeistooa . And, des
themselves to be, in part and to various degrees, responsible.

The next section considers the various ways that participants reconciled these double
binds. Though most parents acknowledged evangelical discourses encouraging parents to
initiate conditionsin t heir rel ationship with their child, pa
ffeither/ oro decision between rvtalcu epsa nafs o6f a neislpyo nasneds
childdés deconversion wer e u-faitheropssitionoTthesas a fbot h/ a
approaches are considered in light of social psychological perspectives on how individuals
reconcile seemingly irreconcilable situations, in both religious and non-religious domains.
Stories upholding both family and faith

A childbés deconversion precipitated several do
in a position of reconciling opposing elements of family and faith commitments. On one hand,
parents did not want to compromise family harmony by enacting a relationally-punitive response
to their childds deconversion; on the other hand,
and eternal importance of faith or ignore theirroleinach i | d &leeping In thik sense, the
upholding of both family and faitfandommietr varst fiewd
or 0 ffatmpropogition. This section beginsby proposing that a chil dbds
experienced asanuncertainand ongoing | oss, further complicati.
family and faith commitments. This section conclu
resourceful and determined approaches provide a valuable perspective in social scientific
religious inquiry.
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A chikdbobsasvdrsion as an ambi guous | oss

Parents accepted the reality of their childos
understood as acceptance of their childbés deconve
their chil doés gtiagewoarflippantdecision,pas eat sd accounts refle

that a child would return to the faithkeephg such,
responsibilities changed but did not enas,as a res
responding to a chil dos-bauedcconoreteaventbotanongaing not a t i
negotiation as there was always a hope and possibility that a child would return to the faith; at

the same time, however, parents expressed that not knowing if this would ever occur (or, if so,

how long it might take) was one of the most difficult components of their experience.

Theopen-ended nature of parents6é experienc-es of a
Striere t  #2D09)dirsdings of family reactionstoa c¢chi | dé6s rel i gious switchi
& Roer-Strier, 2004). Though religious deconversion and religious switching may be dissimilar in
many respects, Roer-St r i er et al . 06s (2009) discussion of BoOS

| oss O i s.Boss016)distihguishes between 2typesoffia mbi g u o.0kefirst®s s 0

Aiphysical o in which a | oved oneds whereabouts are
present because there is no pr ooThesedondiseat h or per
fpsychol omgvichal Dbami |l y member is fAphysically present
a result of some cognitive i mpairment or memory I
distinctions, Roer-Strier et al. (2009) proposethat a chi |l dds religious chang

a third kind of fAambi guous | psgckofogically and/physicdly it he f a
present but symbolically absentd ( p. 225, emphases in original). A
a mb i g u oeanshe ¢hange threatens core cultural and religious norms, values, and/or

beliefsodo (p. 225). I n the present study, this sen

the ongoing hope for and possibilityquenfy a chil dés

150



highlighted in evangel i cal Aiprodigal o |iterature
Rienow, 2011).

I n Iight of parenting double binds, tensions w
precipitated by a c¢hil dnégotiatedcacseemingly irrecongilable par ti ci pa
situation in resourceful and determined ways. As discussed in the previous chapter, this was
accomplished through the prioritization of certain biblical texts over others, pushing the
boundaries of theological orthodoxy,ors epar ati ng domains of family and
approaches to uphold values of both family and faith were understood as a conflicted
negotiation within the limits of the religious tradition.

Orthodox unorthodoxies

With few exceptions, participants in the current study reported high levels of assent to
traditional tenets of Christian theology. The diversity of interpretive approaches invoked by
parents in negotiating a phenomenon involving family and faith challenges a specific theoretical
pitfall in the social scientific study of religion. Several scholars have observed that the study of
religion often equates or correlates individual sb®o
behaviour in all other domains, religious or otherwise (Chaves, 2010; Pearce & Denton, 2011, p.

31). Chaves (2010) has suggested that this dArelig
iwe explain behaviour by connecting it to religio
consistent withitandfromwhi ch t he behaviour 5.s thought to der .|

Related to the present study, the assumption that highly theologically-orthodox
participants would not question, doubt, dismiss, or subvert evangelical discourses and biblical
texts related to deconversion would have obscured important ways that some parents
negot i at edecoaversidm.iSimdadysthe expectation that theologically orthodox parents
would approach familial religious differences in exclusively oppositionalwaysi icongr uent 0 Wwi

religio u shufningd di scour seswofibd braampbeerl ooked how son
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negotiation involved subverting evangelical discourses or simply separating domains of family
and faith.

Participantsé reported | evel s liatoh, artd bvarmeliaalg i ¢ a | o]
identity were not consistently correlated with ho
negotiated. Most parents reported high levels of doctrinal orthodoxy while, at the same time,
discussing their own questions and doubts about biblical literalism, the means of salvation,
eternal security, and punitive understandings of
accounts and self-reports of theological orthodoxy reflected how doctrinal questioning was not
understood as doctrinal compromise or rejection.

These diverse findings in the present study re
to the generalization that peoplebdbs ideas and act
wholeso (Chaves$Si Ri0ll®dr | p,, WYyt hnow (2007) di scusse:
ability to consider multiple perspectives or Acog
which fAipermits people to hold seemingly contradic
operative in most sociocultural contextsi i par ses di scourse i n separate s
thereby permits different parts of the self to reflect on one another, to speak with different
voi ceso -3(5p2p).. 3Foulrt her, the sel ecdnoenenfs mpar esmetesmd n
approaches should not be erroneously equated with religious hypocrisy, nominalism, naivete, or
confusion (Chaves, 2010, pp. 5, 10) . I n the prese
and determined process of negotiating familial religious differences i not always in expected or
ficongr uehwete atwacion of unwavering faith commitments and theological
awareness and not a function of a nominal, uncertain, or uninformed postures toward faith.

Though subversewméeoomspentengfuparentsdé negoti a
light of the ways that the biblical text is evangelically upheld as inerrant and exclusive, the
di sparate and compartmentalized nature of some <co
expected.Inresponse to social scientifi c fineoageuantoc her s whc
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religious belief and practice as disingenuous or
that such [religious] people act the way competent social actors act: whatever they do or do not
believe, they talk and act di infthecueenttstudy, paremts di f f er e
frequently affirmed the ways inwhicht hei r response to their childés ¢
by contextual components suchastheirc hi | ddés uni que di spositithen, ¢ omi
eti ol ogy o feligiods ehamge t@jbctoty.d 6 s

As the concept mayfbe gioblenmatiinthe undeestandingof par ent s 6
accounts,the concept of ficoher enlereVWagnern& McAdamsa20d7,ype i nqui |
1182) provides a useful framework in light of the contextual and often domain-specific nature of
par emgofafionsof a c¢chi | d o6 sSchblarshave exploredihavrithe understanding
or A c o h e nagative acoourdsfor life storiesi n v o Ithe eéegreefio which a story
produces an integrated mental representation in its audience6 ( KI ei n & Boal s, 2010,
More generally, narrative coherence is considered within the cultural context of an expressed
narrative. McAdams (2006) suggests that flike all stories, life stories exist to be told or
performed in social contexts. Most criteria for coherence, therefore, reflect the culture within
which the story is told and the life is livedd  ( p . Theldivérge and, at times, evangelically
subversive interpretive approaches that participants used to reconcile values of family and faith
illustrates the abundance and richness of evangelical discourses and biblical interpretations
related to a crmidgdoweldlecosnvaermpsaroent 6s ability to i
appropriate response (Cohen, 2015). In this sense, pa r e marratide accountsof a chi | do6s
deconversionar e coherent stories fAimplicitly based on a
it ol d rfercmmgnd zabl e mor afevpkeuapedt wvebinamdr al comm
respect to explicit and implicit normardbacutpawmhastd
understandingand finar r at i of theseapgioaches asomdhin the bounds of faith
chall enges conceptual assumptions of religious fic

committed and theologically orthodox Christianswillr e s pond t o a chil ddés relig



The next secti on c¢ o rognts théghtof hpwerglidion is copsautteds 6 a c ¢
and researched in social scientific inquiry. Specifically, for most highly orthodox participants in
the present study, religiosity was not a stable c
andadapt i ve approaches t o a efollwing gebtion trebreexploresteer si on. Th
extent to which the present studyodés findings depa
are often portrayed in religious change literature. Contrary to how religious parents are often
positioned as relationallyopposi t i onal in individual accounts of
stories reflected relationship-a f f i r mi ng responses to a childbés rel.
Stories of reflective, relationship-affirming, and costly faith

Participantsd accounts of a thdsellreflécBveah@ conver si
relationally-mediated work involved in negotiating differences of faith. Consideration of these
approaches adds to the understanding of family and religious change in general and, in

particular, how religious parents are positioned in individual accounts of deconversion. In light of

evangeshinmngd dii scourses, the decision to respond tc
relationally-affi r mi ng ways often i mpacted parentsé6é. own r el
Selfrefl ection and religion’s dynamic nature

As discussed above, participants®é accounts dep
assumptions of how highly committed and theologically orthodox Christians will respond to
familial religious differences. Par enrefledivei ntenti o
negotiations of a childds rel i gonbtalsowellgiamsye provi d
often theoretically positioned as a stable and static construct in psychology and sociology of
religion research. Participants6 accounts include
time, ways that the institutional church is a dynamic enterprise, and, for some parents, how a
childbébs religious change precipitated parentsé ow
These findings indicate that highly committed and theologically orthodox Christians do
not necessarily understand religion to be a static entity or experience. This contests the ways
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that the study of religion has often relied on single item, uni-dimensional measures of salience,
affiliation, or practice in social scientific inquiry (Mahoney, 2010; Marks & Dollahite, 2017, pp.
26-27; Pearce & Denton, 2011, pp. 13, 17; Stark, 1999). These approaches, as discussed
above, not only assume consonance between these measures and other domains and
behaviours, but position religion as a static construct over time. Once again, Chaves (2010)
warns that Athe ré¢lliagiyolaurkemgmwhemc defxoressions o
indicate stable, pan-situational dispositions with logically clear causal connections to other
beliefs or to actionsd (p. 6). The present studyéo
acknowledging subjective, individual, and dynamic components of religion, emphasizing
context, content, motivation, and meaning (Boyatzis, 2006; Cadge, Levitt, & Smilde, 2011;
Dollahite et al., 2018; Edgell, 2006; Pesut, 2016; Regnerus, 2007; Schwartz, 2006; Smith &
Snell, 2009; Taves, 2009; Wilcox, 2004).
Departures from deconversion account literature
Parent s o6 i n-tefeectiveiarad melationallysad If i r mi ng responses to a

deconversion stand in stark contrast to the relationally oppositional ways that parents are often

positioned in narrative accounts of an individual
present study recounted initialdgsr dwnmemtde dwittoh itnH
a childdéds return, oarescopanespeeciongtedcbitl dbés a
matters of faith. Similarly, parentsdé accounts we

journey and determining a new and appOnepriate rol
participant, f or exampl e, disclosed how he felt compell e
for expressing his concern about her eternal stat
trust his daughter 6 s abRalrietnyt stéo i derdmadiegtier d nd eaii si o
chil ddéos perspective, willingness to consider the

parents, defending their child fdeparbfromthe f ai t h com
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oppositional and theologically-rigid ways that parentsar e of t en portrayed in ingc
deconversion accounts.

With few exceptions (Colaner et al., 2014; Zimmerman et al., 2017), individual accounts
of deconversion describe negative, reactionary, and relationally-distancing familial responses to
anindivi dual 6s religious change (Cameron, 2008; Crosb
Altemeyer, 2006) or provide minimal information a
2007; Smith, 2011, Streib et al., 2009; Zuckerman, 2012). Though oppositional and relationally-
punitive responses by parents are undoubtedly experienced by many individuals who have left
religion, the present study complements a small body of research suggesting that parental
responses to a childds r el iegrdmalalaptivi@mpprents ncl ude b
(Colaner et al., 2014; Roer-Strier & Sands, 2001, Roer-Strier et al., 2009; Sands & Roer-Strier,

2004; Zimmerman et al., 2017).

The present study intentionally focused on the often-overlooked perspectives of parents
in the understanding of the familial context and relational consequences of religious change.

Despite the absence of participantsd childrends d
present studyés findings sugg e s diffetehcastmayanotf ami | y d s
always be characterized by ongoing strain and divisiveness. This conclusion does not minimize

the many ways that family responses to an individ
oppositional, theologically-rigid, and relationally-p uni t i v e ; participants®é acco
suggest that familial negotiations of religious differences, over time, are not always

characterized by polarized and relationally-divisive interactions.

Similarly, parent sé ac c o utedangructioh &f decooviersidnl enge t h
narratives of individualsas st ori es of fAshared persecutionodo (Che
individual 6s deconversion identity is | argely dep
affiliation (Bromley, 1998, Harrold, 2006). Further, narrative accounts of individuals who have
rejected their haveiofteryb@en folind fo tely ontthe exdréssian of a new
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identity largely through who they are not or no |
ceremoni eso, Broml ey, 1998; s e ereilg2D0F;dHar©Cld, 2006).ant , 20
In this sense, the denigration of the rejected religious tradition and positioning of parents and
religious leaders as oppositional may be, in part, an expected narrative convention that serves
to |l egitimize ant(Sirebdtialy 2009upa223 see aso Chalfant, 2011). This
exploration of dominant deconversion narrative conventions and the portrayal of parentsd
responsesaslargelypuni ti ve does not question the veracity
experiences but is offered, rather, to il Il uminate t he
the present study departed from these portrayals.

Parent s’ costdy negotiation

I n the present study, parti shunmiagot di achoowkedge
which reinforce the expectation of a relationally-punitive or distancing response to deconversion
in order to reaffirm the message that rejection of exclusive, Christian truth cannot be condoned
or accommodated. Several parents, often early in their account, would interrupt themselves to
clarify that their chil dés r ealenatgdd o wdigisivédh apnagree ndti d n
child relationshipshumingggessicongriskeat wehesep@rative
faith traditions.

Amidst these expectations, parents, without exception, affirmed their resolve to maintain
a relationship with their child, often in isolation and at risk of a negative response from their faith
community. Not only did these participants respond to a child in relationally-affirming ways, but
they did so at significant cost. Thesep ar e nt sné ofalefending their child from the faith
communityobostraasdponsne stark contrast, omare again, t
recounted in individual narratives of deconversion. As one participant noted, enacting
unconditional love toward her son was currently being perceived by members of her faith
community seftondnéi nedBpite these ongoing tensions,
deviate from her decision, feven if people throw stones at uso .
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Though several participants positioned theiraccounti n t er ms of HAspiritual
secular culture or forces of evil, parentsd accou
tensions between evangelical belief and practice, eternal security and insecurity, or grace and
judgement. Inevangelicalt r adi ti ons, fAembattl edd metaphors are
oppositional relationship to the wider culture (McSkimming, 2017, pp. 2, 16-18; Smith, 1998, pp.
120ff); in the present study, however, participants used these metaphors to characterize the
conflict between their response to a childbds deco
expectations. More specifically, many parentsé ac
within the context avdrlypionsg degafistico ¢ dumdameéntlisto wi t h 0
responses from parentsoé faith communities.

These antagonistic or alienating responses fro
expressed by parents in similar ways, ironically, to how individual deconversion accounts often
characterizepar ent sé r e s p o n s:amny pavents discussadviheir heditation to
disclose their beliefs, the consuming nature of religious struggles, and concerns about the
response of the faith community. In these ways, par t iaccoupsonft sab chi |l dés relig
change were self-reflective, empathetic, andcostlyst or i es of the testing of g

and relationship with their faith communities.

AiTheydre struggling and | d&m on my own
but | think | 6ém s tustasgnydhasrtlggyaten s ome ways |
And | think theyodve been a contributor to ¢t

-seventh participant
Summary
Participantsd accounts of a childés deconver si
i n which par enttation obevaogeliea faith-kebping Eathwalysihad unintended
consequences. Without excepti on,reflecedteerasargefur espons
and determined ways that both family and faith commitments were upheld. This negotiation was
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oftencomp | i cated by the ongoing hope for a childds re
chil dbés dec oneanrofen-overlooken perspeictieur religious change research
and expand theoretical understandings of how highly orthodox and committed Christian
individuals negotiate an issue of family and fait
tmeiboth connected and unconnectiehkalengestteestatbi | dds r e
ways that religion is constructed in social scientific research. The relationally-affirming ways that
participants r esponde di ofteoatdsk af & negativé espahsedram ver si on
parent sé f ai tdepartfmmimaopgoditionalsnd relationally punitive ways that
parent so6 r e Hep porirayedsin iraividual accounts of deconversion.
Despitethesei mpor t ant per specti ves canthbatetomlgiont i ci pant s
and family research as well as religious change literature, the present study has a number of
limitations. The final section provides recommendations for practice and future research and
outlines the limitations of this study.
Implications, limitations, and conclusion
AfYou go online and thereds all kinds of st
perspective of, 6 1 b r o k @n ng veligipus family i it was so nice,
and r r h,Ilmeanklyah, buthimababout what that religious family
has lost? Their child has lost something really important in their lives i
so how do you relate to that? When we went to find reading on it,
therebébs very Ilittle. And it wasnoét tha
-thirteenth participant
When asked to describe their motivation for participating in the present study, many
participants stated that it had been difficult to findinf or mat i on about responding
deconversion. A number of parents found existing Christian literature unhelpful or inadequate as
it portrayed Aprodigal so i n happyeadngot iivne whildgchht aor c
returned to the faith. Parents often expressed that they had agreed to participate in the present
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study with the hope that sharing their experience would help other families. Many parents also
discussed how the issue of a prodigal child was not often addressed by religious leaders or in
congregational sett i ngaboutoPrajectionafi pame stbaluncelrpalbinlt i
Aichil d dferffshunning® ,diasnadour ses added to many parents?©o
selective disclosure of tthsed rp ecrhsipl eds@sraldeesc o nnvfeorrs i o
recommendations for families, local and denominational religious leaders, congregations, and
larger faith communities negotiating religious differences in the context of family.

Recommendations for practice

Participoawmnts® sawggest that the process of nego
be characterized by isolation, emotional di stress
clinical, pastoral, and peer support for parents should identify helpful interventions. The present
studydés findings provide a number of examples of
and religious leaders were not experienced as supportive. Specifically, parents recounted how
comments weoéhl apr ay f or qfprexam@envekbreyaotimes, perteived ds
judgement directed toward them and/or their child (though, as noted below, one participant
directly requested this of me at the conclusion of our interview). Some parents also explained
how peer sd6 enoc oaurtmagdon@® nbyt i mposi ng condhid i ons on
relationship or demanding that a child continue to respect Christian moral expectations (e.g.,
pre-marital sexual activity) was unhelpful. These parents expressed that an appropriate
responset o t heir chi |l dotscorsidecacnhvielrdsdiso nunhiagdue per sonali
communication style, and particular deconversion trajectory. Drawing from these perspectives,
supportive postures of clinicians, peers, and religious leaders would include acknowledgement

of particular family dynamics and narratives vers

culpabilityo, shonoilgd!| di dedbucses, or 0
Parentsdé6 emotional and hermeneuti cal | abour i n
chil dbés dneowdes\cChristgn families, leaders, and faith communities with examples
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of how this phenomenon is responded to in ways that attempt to honour values of family and

faith. Though study participants reinforced that there was certainly no instruction manual for
negotiating a childbés deconversion, parentsé acco
frameworks for approaching this phenomenon. Par en
religion as static versus dynamic, inclusive versus exclusive, and legitimized by belief versus

practice, for example, illustrated tensions that parents identified in discerning a response to their

child. While acknowledging the difficulty of this experience, several parents explained that

negotiati ng a anhhadlledtd agredterdevehol athesticity in their own faith

journey as they had been forced to determine the essence of genuine faith.

The present study includes accounts of participants whose child deconverted from the
fami |l ybs religious t rswtliabvery recenlp Rarticighetiratiledosmera g o a
category described how they had come totermswitha chi | d 6s tyedeterminingtha i o n
even if a child did not ever return to the faith, they would not regret expressing unconditional
acceptance of their child. Such perspectives should inform the work of clinicians, religious
leaders, and peers supporting families who are negotiating religious differences.

The implications of the present studybds findin
practice with parents, but also for individuals who are considering deconversion or who have
deconvertedfromt heir famsl yéadi el bgi oRParentsd accounts o
chil ddéos deconversion contrasted significantly wit
deconversion literature. For individuals consideringd e conver si on from their f ar
tradition, knowledge oft he di ver se ways that parents negotiate
inform the content and tone of conversations and interactions. In clinical and other supportive
settings, acknowledging how some parentsd respons
empathy f or their struggle and defending their chil

broaden the often-polarized discussion of familial religious differences.
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Finally, consideration of parentsé motivations
achil dés deconversion may al so i nfvwohawe supportive p
deconverted. Though many parents discussed concerns abo
issue was often more about ultimate familial separation and not simply an impersonal reiteration
o ffire@nd brimstoned6 t heol ogy. Similarly, parentsd® attempts
approaches that children often did not welcome i were often, in part, motivated by the fear that
more intrusive or calamitous divine measures would have to be taken to draw a child back to the
faith. Clinical and other supportive processes sh
yet acknowledge how these approaches may al so be
relationships, eternali nseparability, and a childbés well being.

Recommendations for future research

In the sociological and psychological study of family and religion, deconversion research
is almost exclusively focused on individuals who have disaffiliated or deconverted from their
familyds relidghouwughtt e present study contributes
understanding of the familial context of this phe
denominational affiliation, reported levels of religious belief and practice, and proximal
geography (discussed below) suggests the need for further research. As the quantitative
measures were a poor discriminator of participant
and practice, future research should consider scales specific to mainstream evangelical,

Protestant traditions and contexts.

A more comprehensive understanding of a chil do
would also entail exploring the meaning and experience of deconversion within mainline
Protestant, Catholic, Orthodox, other Abrahamic traditions, as well as new religious movements
and less institutionalized faith systems.

Future research directions may also include co
accounts with ta ocfhitlhded sd eaccocnovueerr si on process. As in
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accounts often rely on the positioning of religious parents, leaders, and communities as
oppositional and relationally distancing in respo
triangulation of accounts of parents and their child(ren) would facilitate a more comprehensive

understanding of this phenomenon in the context of family.

Finally, future research may also explore the
responses to and negotiation of other potentially value-violating disclosuresi such as a chil d
non-traditional sexual orientation (Campbell, Zaporozhets, & Yarhouse, 2017; Etengoff &

Daiute, 2013, 2015; Freedman, 2008; Lease & Shulman, 2003; Maslowe & Yarhouse, 2015) -

are similar or different from parentso6 experience
Additionally, immigration acculturation literature suggests that parents negotiate a number of

i ssues in relation to chil dr e m@alilb&BRakey, 80l nd pr oce
Kwak, 2003; Phalet, Fleishmann, & Hillekens, 2018; Rubin & Rubin, 2014). For many immigrant

families, this experience involves issues of religion, individual-collective tensions, and

expectations of familial traditions and rights of passage. As such, the consideration of ways that

the negotiation of acculturation is similar to or
deconversion would contribute to sociological and psychological research on family and

parenting amidst cultural and religious change.

Limitations

Whil e parentséaapehispeédsi desowversi on compl emen
family research in general and individual deconversion narrative accounts in particular, the
present study includes a number of limitations. The intentional focus on a small sample of
parents adhering to a mainstream evangelical, Protestant tradition precludes these findings from
being understood as transferable, both within evangelical Protestant traditions and to other
Protestant, Catholic, Orthodox, and non-Christian denominations and traditions. Similarly, and
despite the diversity of qualitative themes, the quantitative self-report measures yielded little
variability between participantsé r el i gi ous bel i ednstraimngthe r acti ce, fur
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transferability of the findings. I n addi-ti on, the
interview format of the methodology as a follow-up interview was only conducted with one
participant.

A further methodological limitation relates to the decision not to offer definitions of
Aireligiono or Alefto in both the recruitment mate
decisionf aci |l itated insight into how parentsd definit
their experience of and response to their child, this definitional subjectivity and - for several
participants - uncertainty limits the transferability of the findings both within and beyond
evangelical, Protestant traditions. Similarly, participants were not asked to provide the length of
ti me since t heir,asthiswoddhave tcquiea paverts ts discem a concrete,
chronological point of deconversion (as opposed to the gradual, non-linear process that many
participants described). As such, the lack of met hodol ogi c al di fferentiati onr
responses to a child who had | eft the sdvaahi | ybs r e
decades previous to the interview again limits the transferability of the findings.

Finally, significant limitations of the present study involved both the nature of the
research topic and my role as the researcher conducting the inquiry. As several participants
explained, discussing a childés departure from th
they often shared or, for some, even disclosed; further, the topic was not frequently addressed
in larger group or congregational settings. The difficulty in gaining pastoral or leadership
permission to post recruitment materials on denominational or local church websites and the
limited participant response to general media releases necessitated reliance on convenience
and adapted snowball sampling. As such, many study participants were recruited through my
previous or current personal, professional, family and church leadership connections. The
homogeneity of participantsdé reported | evels of r
affiliation is likely, in part, attributable to the convenience and adapted snowball sampling

strategies.

164



Therole oftherese ar cher 6s i nterests, pr esenautsider bi ases,
status in qualitative inquiry generally and in the present study in particular is instructive in
acknowledging several l'imitations. Just as parent
involved perspectives on issues of insider-outsider distinctions and evangelical social boundary
mar kers, parentsdé6 accounts of a childds religious
degrees, by what participants perceived, assumed, or knew my own faith status to be (see, for
example, McSkimming, 2017, pp. 210-211) . I n order to privilege and f ¢
experiences of a childbés deconversion, | did not
faith background or present status as a non-church attending individual who no longer identifies
as a Christian. As | had a past church community involvement with and/or present family
connection to several of the participants, some of these participants knew of my current faith
status while others, presumably, assumed that my faith status had not changed over the past
number of years. Most participants did not inquire about my faith status, though several
participants (with whom I did not have a previous connection) directly asked about my interest in
this research and which church community | was a part of. The following interview excerpt
provides my response to a participant who, at the beginning of the interview, asked several
guestions about my relationship to the study topic and current faith status:

Glendon: My family is connected to [name of church]. But | will be very frank in that my

own religious expression has changed over the years and my involvement there is very

minimal. | was very involved there previously. A big part of the interest in this is because

my own religious shifts and then conversations with my own parents sparked a lot of

guestions | ike, AWow, I wonder what this is 1i

how they ffeel about this and wdrchdadthathleity exper i e

more, | realized that there was almost no attention given to parents' perspectives about

that. So that was really the impetus for this whole study.
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Participant 16: Yeah, okay. And do you take your children anywhere at this time or

not?

Glendon: We do not attend weekend services but they are involved in [name of church

programs]. And so we are connected and involved but quite differently than we used to

be and my kids and my wife more so than | am. Again, | want to be very up front with

you. And | really appreciate those questions.

Participant 16: Well, it's obvious we are going to be totally honest with each other,

right?
This particular participant referenced my previous-insider, current-outsider status at several
junctures throughout the interview. At one point, my own deconversion was referenced in the
participantds discussion of Godbds role in drawing

iThe other thing is you cannot convert anybc
prepared them. It would be useless for me to try and convert you back to
your faith unless God has already put questions into your mind, right.
And unless you are open for it again
-sixteenth participant

Though such exchanges explicitly illustrate the influence of the researcher in what
participants do or do not disclose, who they determine their audience to be, and, ultimately, the
data that comprise t he stiuwhgtiersspoken ordrispokpsi,aret hese dy
present in every participant account (Browne, 2005, pp. 55-56). The intention of several other
interactions with and questions from participants at the end of the interview process were less
di scernabl e, though |l ikely suggested participants
involved, theologically orthodox Christian. One participant concluded the interview with the
i mp e r aPray forane and pray formy sontodayd ; anot her participant aske
for me and offered a petition for my and my f ami/|
to)aswe | | as the studyo6s sssuch, thersvga$ aihigh liketihog thatai on . A
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number of participants perceived that my interest in the research topic stemmed from my
understanding of deconversion as a i pomlhsiommo to b
of the interview, explained that he received information about the study from his pastor and was
under the impression that participants were needed to provide their perspective on what would
keep young people from leaving the church. Theseexamp | es of parti ci pantso6 as
the purpose of the study as well as my position on the issue of religious deconversion facilitated
certain types of interactions and data while constraining other types.

As issues of insider-outsider status are crucial in evangelical understandings of
meaning, enactment of values, and eternal salvation, my perceived, assumed, or known faith
status was inextricably ti-eochstricted, dnalyeedtahdeepstedu dy 6 s d
(McSkimming, 2016). Myroleasafik nown out si der o or fAassumed insid
the studyés findings yet, in other ways, facilita
phenomenon. A number of participants with whom | had a previous or have a current
connection (and who are aware of my own religious change) alluded to how my previous
insider/current other-than-insider status enabled certain types of disclosures and information.
One partici pantlfee ke lrcansalk epenlytwithadu, beciuse | know that your
backgroundis Christiand0 ; anot her par t iWow,meoddiscussiomhreppreciated , N
this Glendon because | know all of this is safe with you. Sometimes you think about these things
but you never really process t hcauseitdelpg myowds good t
understandngb. Though my previous and current faith sta
study participants facilitated certain and perhaps unique perspectives and knowledge of the
phenomenon, this researcher position also precluded and/or limited access to other unique
perspectives and knowledge.
Conclusion

Parentso6é accounts of an ad uwtlotide anloiteh-dvérisokede | i gi ou
perspective in the understanding of familial religious differences. The study of religious change
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in general and deconversion in particular is almost exclusively focused on individuals who have
left religion and how they account for their religious change. The present study begins to
address this gap by acknowledging how the family influences, is affected by, and responds to a
childdéds deconversion.

Without exception, parentsod6 exper iweremstoges of a ¢
of upholding the parent-child relationship in a way that honoured values and commitments of
both family and f ait h. refReetadt dooblefiadinwhiéh nartariogpau nt s o f t

childbébs autonomy and critical tywhichlkachidwoudas under s

fimake their faith theirownd6 t hough, for several parents, these n
undoing of a childdés faith. A similar paradox 1inv
importance of a warm, caring, and close parent-chi | d r el ati onship in ensurin
keepingd though, once again, this unconditional a

rejection of the f afthird dodbke-bimdeelatedyto tbeways that laotthi t i o n

inconsistent and consistent modeling of Christian values in the home were understood to have

compromi sed a childés Afaith keepingo.
Precipitated by a childbés deconversinolved the re

determined, conflicted, resourceful, and, at times, subversive interpretive work that often

included parent sd expl evamealicGaldheologyfandtfditte Fobntaoyn d ar i es o

parents, the consequences of upholding both family relationships and faith commitments

impactedpar ent s6 own fdaharigéd theirorelatiomshig with tair own faith

communi ty. Parent s6 reaeffflierchiinvgg raensdp ared eas itomad | oyhi |

depart from the relationally-punitive and theologically-rigid ways parents are often portrayed in

individual deconversion accounts. The diverse ways that this relatively homogenous group of

theologically orthodox parentiblstratesg bat at edi ai dohal d

reported levels of doctrinal orthodoxy or religious affiliation may or may not be associated with

how issues of family and faith are understood and responded to.
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In light of evangelical double binds and expectations of relationally-punitive responses to
children, participantsO r econc.i inioleet anamequivdcal val ues
conclusion. Instead, parents often expressed hesitancy about their conclusions while, at the
same time, an unwavering acceptance of the potential outcomes of their approach. For one
participant, hnegot i at i ng her iscludedasdeakiercnottopresswe honrto re-
embrace the family®és r ebothhdnauredshertfaithacdnvidtioneamd Thi s ¢ h
facilitated meaningf ul family relationships but d
Though this uncertainty potentially involved eternal consequences, she, after much reflection
and continued emotional struggle, was willing to accept this risk.

AAnd even if | oving him doesndét bring him b.

living out my faith. And it makes things wonderful in the family. | think he

really felt that he might be ostracized if he came out and told us directly

how he felt. I t 6s no,tsdlavingghimtseemglieej ect a per sor
the only solution, the only good thing to

-fourteenth participant
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Appendices

Appendix A: Qualitative Interview Protocol

Introduction

1 Can you tell me a little bit about your family?
1 Can you tell me about your involvement in the life of your church community?
Could you tell me about your childbés faith journe
Prompts/sub-questions:
T How did you come to the realization that your ¢
religious tradition? Were there any significant events that coincided with this?
1 Was there something that specifically suggested to you that your child had, in fact,
moved away from the familyds religious traditio
T When did you first start thinking that your <chi
religious tradition?
What was your chil ddés odédparftained firamditthenf dmikle f o
family?
Prompts/sub-questions:
1 What was your initial response to this knowledge? Which thoughts or feelings do you
recall?
I Was this discussed with your child? If so, what was discussed?
T Did your c hifledyow reldtorshipswithoyour spouse/partner? (if applicable)

f I'n what ways were your partnerdés/ spousebs respo

different to your own?

f Has your childbés decision impacted how you have

religious tradition?
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Do you have concerns about your <childés faith jou
Prompts/sub-questions:
T I'f no, why is your childdés decision not concern
1 If yes, what is your most important concern? Why is this one the most important?
1 Why are otherconcernsfil ess concerningo?

f How would you answer the question, AWhy did you

Are there ways in which your thoughts about your
changed since you first became aware of his/her departure?
Are therewaysi n whi ch your feelings about your <chil dés
changed since you first became aware of his/her departure?
Prompts/sub-questions:
1 Are there ways you interact/communicate differently with your child? If so, how has your
child responded to these changes?
T Are there things you wish you did/didnét do or
decision?

1 Are there things you wish your child could/would understand about their decision?

Concluding questions
1 Are there any other things you would like to say that would help me understand this from
your perspective?
T Are there any questions | haven6ét asked that yo
would ask, or [lightly presented] hoping | woul
1 Would you be able to give me some feedback on how you feel our interview went today?

1 What were your reasons for participating in this interview?
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Appendix B: Quantitative Measures

The Duke University Religion Index (Koenig, Meador, & Parkerson, 1997)

1. How often do you attend church or other religious meetings?
17 Never; 27 Once a year or less; 31 Afewtimes ayear; 41 A few times a month;

57 Once aweek; 6 7 More than once/week

2. How often do you spend time in private religious activities, such as prayer,
meditation or Bible study?
17 Rarely or never; 27 A few times a month; 317 Once a week; 41 Two or more times a

week; 51 Daily; 6 i More than once a day
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Intrinsic/Extrinsic — Revised Scale (Gorsuch & McPherson, 1989)

(Administered using a 5 point Likert scale ranging fro

I 1. | enjoy reading about religion.

Es 2.1 go to church because it helps me to make friends.

| (reversed) 3. I't doesndt rbaelievdso lorgiag!l amngoadh at |

I 4. It is important to me to spend time in private thought and prayer.

I 5. [ have often had a strong sense of Godod:
Ep 6. | pray mainly to get relief and protection.

I 7. 1 try hard to live all my life according to my religious beliefs.

Ep 8. What religion offers me most is comfort in times of trouble and sorrow.

Ep 9. Prayer is for peace and happiness.

I (reversed) 10. Although | am religious, I d
Es 11. I go to church mostly to spend time with my friends.

I 12. My whole approach to life is based on my religion.
Es 13. I go to church mainly because | enjoy seeing people | know there.

I 14. Although | believe in my religion, many other things are more important in life.
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New Quest Scale (Batson & Schoenrade, 1991)

Participants will be asked to rate the following statements from on a 9 point Likert scale from

istrongly disagreeto (1) to Astrongly agreeodo (9):

Readiness to face existential questions without reducing their complexity

1. 1 was not very interested in religion until | began to ask questions about the meaning and
purpose of my life.

2. | have been driven to ask religious questions out of a growing awareness of the tensions
in my world and in my relation to my world.

3. My life experiences have led me to rethink my religious convictions.

4. God wasnét very important for me until [ began
own life.

Self-criticism and perception of religious doubt as positive

o

It might be said that | value my religious doubts and uncertainties.

6. For me, doubting is an important part of what it means to be religious.

~

| find religious doubts upsetting. [reverse scored]
8. Questions are far more central to my religious experience than are answers.
Openness to change
9. As | grow and change, | expect my religion also to grow and change.
10. | am constantly questioning my religious beliefs.
11. 1 do not expect my religious convictions to change in the next few years. [reverse scored]

12. There are many religious issues on which my views are still changing.
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Short Christian Orthodoxy Scale (Hunsberger, 1989)

Participants are asked to rate their opinions of the following statements from -3 (strongly

disagree) to +3 (strongly agree):

1. Jesus Christ was the divine Son of God.

2. The Bible may be an important book of moral teachings, but it was no more inspired
by God than were many other books in human history. [reverse scored]

3. The concept of God is an old superstition that is no longer needed to explain things
in the modern era. [reverse scored]

4. Through the life, death, and resurrection of Jesus, God provided a way for the
forgiveness of peoplebdbs sins.

5. Despite what many people believe, there is no such thing as a God who is aware of
our actions. [reverse scored]

6. Jesus was crucified, died, and was buried but on the third day He arose from the

dead.
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Doctrinal Orthodoxy Scale (Batson, Schoenrade, & Ventis, 1993)

Participants are asked to rate their level of agreement with the following statements from 1

(Astrongly disagreeo) to 9 (Astrongly agreeod):

1. | believe in the existence of a just and merciful personal God.

2. | believe God created the universe.

3. | believe God has a plan for the universe.

4. | believe Jesus Christ is the Divine Son of God.

5. | believe Jesus Christ was resurrected (raised from the dead).

6. | believe Jesus Christ is the Messiah promised in the Old Testament.

7. | believe one must accept Jesus Christ as Lord and Savior to be saved from sin.

8. | believe in the "second coming" (that Jesus Christ will one day return to judge and rule the
world).

9. | believe in "original sin" (we are all born sinners).

10. | believe in life after death.

11. | believe there is a transcendent realm (an "other" world, not just this world in which we
live).

12. I believe the Bible is the unique authority
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Appendix C: Letter of Introduction

a place of mind
THE UNIVERSITY OF BRITISH COLUMBIA

Dear Parent,

This is a letter of introductionto informy ou about a research project on paren
childdéds decision to |eave the familyds religious tradi!H
understanding a childés religious c hraabguefamdlyvadd t he goal
religious change from parentso6 experiences.

If your child is currently 19 years of age or older, you are invited to participate in this study which will

involve completing a brief form asking some questions about background information, a face-to-face

interview about your experiences, and a brief questionnaire asking about your religious beliefs and

practices.

The face-to-face interview will last between 1-2 hours at a time and place that is both convenient and

comfortable for you. You will not in any way be identified in any part or report of this research project.

Your participation is voluntary and you may withdraw from the study at any time. A copy of the consent

form has been included for you to review.

This research is being done for a graduate degree at the University of British Columbia i Okanagan. If

you have any questions about the project or would like to give your name and contact information to the

project researcher in order to contact you, please call or e-mail Glendon Wiebe at 250-575-7671 or

gwiebe@alumni.ubc.ca.

Thank you very much for your time and for considering this invitation.

Sincerely,
Glendon Wiebe
PhD student - Interdisciplinary Graduate Studies

University of British Columbia i Okanagan
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Appendix D: Permission to Contact

a place of mind
THE UNIVERSITY OF BRITISH COLUMBIA

Project title:Par e expesiegiices of t heir adult childés religious

We are requesting permission to contact you regar
their adult clhedwé st We cfi damiolnydo faith tradition.
overl ooked in understanding a childés religious ¢
more about family and religious change from paren
speaking with parents whose child(ren) is/are currently 19 years of age or older. Interviews will

be in done in person at a convenient time and place.

At this time, we are only asking for permission to contact you in order to provide more

information about this study. If you indicate below that you would like to be contacted, we will

then provide more information about the study to help you make a decision about participation.

Your participation is voluntary, confidential, and you have the right to refuse to participate in or

to withdraw from the study at any time.

For more information, please contact:

Glendon Wiebe, PhD student

Interdisciplinary Graduate Studies, UBC i Okanagan

Tel: 250-575-7671 or gwiebe@alumni.ubc.ca
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If you have any questions about your rights as a research participant, please contact the UBC

Okanagan Office of Research Services at 250-807-8832.

Please tick one of the following:

[ | would |Ii ke to receive more information ab
| | woul d not |l i ke to receive more informati
Name (please print) Signature Phone number
E-mail address Date

Please mail completed form using the stamped envelope enclosed and addressed to Glendon

Wiebe, ASC 287B, 3333 University Way, Kelowna, BC, V1V 1V7.
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Appendix E: Consent Form

a place of mind
THE UNIVERSITY OF BRITISH COLUMBIA

Title of Project: Par ent s® experiences of their adult chil dbé
Principal Investigator: Dr. Barb Pesut, School of Nursing, University of British Columbia i

Okanagan (250-807-9955)

Co-Investigator: Glendon Wiebe, Graduate Student, Interdisciplinary Graduate Studies,

University of British Columbia i Okanagan (250-575-7671)

Purpose of the Study:

This study focuses on parentsd experiences of the
religious tradition. You are invited to voluntarily participate in this study if your child is currently

at least 19 years of age. The purpose of this study is to further understand religious change and

family dynamics from parentsd perspectives.

Study Procedures:

Participation will involve completing a brief demographic form, a 1-2 hour face-to-face interview,

and a 34 item questionnaire about your own religious beliefs and practices. In the interview, you

wi || be asked questions about your experience of
faith tradition. A second face-to-face interview may be requested and, if agreed upon, scheduled

to further discuss or clarify what youdbve told us
With your permission, the interviews will be audio-recorded.

Confidentiality:

Your name will not be associated with the recorded interviews or typed transcripts. You will be

assigned a code number and this code - rather than your name - will be used on all documents.
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The information that connects you to the code and all other research materials will be stored in

a locked file cabinet or on computer files which will be password protected. Only the principal

investigator, co-investigator, andtheco-i nvesti gator s supervisory c¢ommi
this data. You will not be identified in any reports of this research. Data from this study may be

used again in the future to answer additional res
their adult childbs religious change. Il nf or mati on
teaching purposes without revealing any information that identifies you. This study is part of the
co-investigatords graduate degree and information f
document) and may be published in academic journal articles. Again, no information from which

your identity could be revealed will be in this public document.

Potential Risks:

We do not expect that participating in this study will be harmful to you. It is possible, however,

that some individuals may be uncomfortable talking about experiences related to their children

and family. At any time, you are able to decline answering a question, change subjects,

discontinue or reschedule the interview, or withdraw from the study entirely. Contact information

for local clinical counselling support will be provided at the end of the interview if appropriate.

Potential Benefits:

A possible benefit of participating in this study is the opportunity to share your experience and

perspective with an interested researcher. Other benefits include participation in a study that

seeks to better understand the dynamics of religi
overlooked perspectives. In the future, others may benefit from what is learned in this study.

Remuneration:

For your participation, you will receive a $25 gift card. This honorarium is not dependent on

completion of the study.
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Contact for information about the study:
If you have any questions or would like further information, please contact Dr. Barb Pesut (250-

807-9955 or barb.pesut@ubc.ca) or Glendon Wiebe (250-575-7671 or gwiebe @alumni.ubc.ca).

Contact for concerns about the rights of research participants:

If you have concerns or complaints about your rights as a research participant and/or your
experiences while participating in this study, contact the Research Participant Complaint Line in
the UBC Office of Research Ethics toll free at 1-877-822-8598 or the UBC Okanagan Research
Services Office at 250-807-8832. It is also possible to contact the Research Complaint Line by

e-mail (RSIL@ors.ubc.ca).

Consent:

Taking part in this study is entirely up to you. You have the right to refuse to participate in this
study. If you decide to take part, you may choose to pull out of the study at any time without
giving a reason and without any consequence or need to provide an explanation. By signing this
consent form, you agree to participate in this study and confirm that you have received a copy of
this consent form for your own records. By signing this consent form, you do not waive any of
your legal rights.

I have read the above information and have had the opportunity to ask questions about the
study and my involvement. | freely choose to participate and have received a copy of the

consent form.

Participantés name (please print) Date Partici
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If choosing to participate in this study, please indicate if you would like to receive a research

summary.

I I would |Ilike to receive a research summary at

or at the following e-mail address:
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Appendix F: Demographic Form

Date: 1D #:

1. Gender: I Male I Femal e

2. How would you describe your religious affiliation/denomination?

3. How long have you been involved in a church community/congregation?

4. How long have you considered yourself religious?

[ unsur e

5. What is/are the age(s) and gender of your child(ren)?

Gender Age

Please answer the following questions in regards to your child/children who has/have left the
f ami | y 6 straditien: i gi ous

6 . What i/ < hy d @nh pasitiois(s)d 6 s

7. What is/are the gender(s) of your child/children?
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Appendix G: Advertisement Copy

Are you the parent of a child 19ears or older
gK2 Kra fST4 GKS FlLY

Researchers from the University of British Columbia — Okanagan
are interested in talking to you about your experience.

To learn more about this research project, please call Glendon
Wiebe (UBCO graduate student) and leave a message with your
contact information at 250-575-7671 or e-mail
gwiebe@alumni.ubc.ca

[ ey
Py, |y gy
R Nn\viv/y iy
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Appendix H: List of Community Supports

1. Family physician

2. Church/congregational pastoral or counselling supports

3. Community-based private counselling (Kelowna)

1 Fung Psychotherapy i David Fung i 250-317-3458

(www.fungpsychotherapy.com)

I Okanagan Counselling Group i Helga lllig i 250-763-8885
1 Reach Out Youth Counselling & Family Services i 250-763-7892

(www.reachoutyouthcounselling.com)

1 Touchstone Christian Counselling i Sharon Egert - 250-762-0682

(http://evangelbc.org/touchstone-counseling.html)

9 Jan Sutherland i 250-826-8255

(www.jansutherland.com)
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